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PREFACE 


Thebe could be no better comrnent on the prevalent 
Muslim lethargy towards Islam than the fact that nqn- 
Muslim contributions to Islamic religious literature in 
English, aie by far m excess of the Muslim. It is true 
that much of this literature draws a distorted picture 
of Islam, but even here the Muslim is more to blame 
than the non-Muslim, for it is his duty to place the right 
kind of material before a world whose thirst for know- 
ledge IS insatiable. But whatever may be said as to the 
superficiality of one part of this literature and the 
prejudicial tenor of another, it cannot be denied that 
Europe has made a most valuable contribution to 
research work in connection nith the religion of Islam 
and the history of the Muslims. The Muslims are also 
turning their attention to the producing of religious 
literature in English, but the attempt is, as yet, a very 
weak one, directed more to appealing to the market than 
to serious efforts requiring hard work and critical 
acumen, 

“The Religion of Islam’’ is the name of a book 
written by the Rev. F. A. Klein and published in 1906. 
It was through the courtesy of a friend that this book- 
fell into my hands in the year 1928. He had lead it 
with pain, he said, on account of the distorted picture of 
Islam that it contained, and he suggested that I should 
write a comprehensive work containing a true picture of 
Islam and dealing in detail with its teachings. More 
than twenty years before this, and just about the time 
when this book had been published in London, on the 
13th of Feburary 1907 to be exact, the Founder of 
the Ahmadiyya movement, ^a^rat Mirza Ghulam 
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Ahmad of yadian, had chained me with the writing of 
an English book which should contain all that was 
necessary for a Muslim, or a non-Muslim, to know about 
the religion of Islam, and to give a true picture of the 
religion which was largely misrepresented. The multi- 
farious duties which I had to perform as President of the 
Ahmadiyya Anjuman Isha'at Islam, were a greai 
hindrance, but the call of duty overcame these difficulties, 
and I set to w'ork immediately, after going through 
Klein’s book, and the work is now being published undei 
the same name. 

Had I been able to devote myself entirely to this 
task, it should not have taken iroie than three years. 
But seven years ha\e passed, and still I am not satisfied 
that the book is as complete a picture as I had wished it 
to be. It has been my gnod fortune, from one point of 
MOW, to contribute to the liteiai) actnitics of Islam and 
to be the head of a seicicty winch aims at the propagation 
of Islam, as the tw'o works are so closely a’-soeiateel but 
from another point of mow it is a misfortune, since each 
of these works requires entire eieeotion to itself, to the 
exclusion of the other. I turned to the author’s work 
again and again, amidst the many duties which I w'as 
required to perform as the head of a newly established 
society, but ahvays to be recalled to some other task 
which the urgency of the moment forced on my attention. 
An author’s singleness of puriiosc was not vouchsafed to 
me, and I have to confess that the w rk ina>, perhaps, 
suffer somewhat from this handicap. 

There is yet another circumstance which may detract 
from the value of the book I fell ill, rather seriously, 
m March 1935, and my medical advisers ordered complete 
rest for some time. Even after convalescence, I was 
advised to give up hard work, a direction which, to be 
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candid, I have not been able to carry out, since the 
publication ronld not b(' delaj cd any longer. So I had 
to hurry on the work , and, more than that, I had to 
relinquish two chapters which I oiiginally intended to 
include Besides, the concluding chapters have not 
been dealt with as exhaustively as I had wished. I only 
hope that these and other deficiencies will be removed 
if I am spaied to bring out a second edition. 

Islrim, as I have pointed out in the Introduction to 
this book, IS a religion which deals not onl)' wnth the 
ways of devotion and the means which make man attain 
communion with God, but also with a vast variety of 
problems relating to the world around us and questions 
that pertain to the social and political life of man. In a 
treatise which aims at giving a true picture of Islam, it 
was necessary not only to discuss all the laws and regula- 
tions of the system, but also to throw full light on the 
principles on which it is based, and even upon the sources 
from w'hich its teachings, principles and laws, are derived. 
I have, therefore, divided this book into three parts. 
The first part deals wnth the sources from which the 
tc.ichings of Islam are diawn, and which can serve the 
pill pose of guiding the Muslim wmrld in its present and 
fntuio needs , the second with the creed of Islam or the 
fundamental doctrines of the religion; while the third 
treats of the laws and regulations of Isl.lm which govern 
iKU only a Muslim’s domestic, social and international 
lelations but also his iclalions with God, w'hich are the 
mainspring of the development of his faculties. An 
introduction has been added dealing with some general 
questions relating to religion and the religion of Islam in 
paiticular. 

A w'ork of this nature would have carried little 
weight if it did not give full references to original 

*r/n’ Ethics of Islam and The iluslim State 
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authorities, and this has made the work laborious, for it 
contains over 2,500 references and quotations. The 
Holy Qur'an being the original source on which all 
principles and laws of Islam are based, occupies the fiist 
place in this list, and next to it comes Bukhari, the most 
reliable book of Hadi^. It is on these two authorities 
that the present work is chiefly based, but others, besides 
these, have been freely quoted and referred to where 
necessary. I am conscious of the many defects which 
the book must contain, but I cra\e the indulgence of the 
reader and shall feel grateful for the pointing out of any 
deficiencies or mistakes, and do my best to remedy the 
same in the second edition. Rabba-va taqahhal ininnd 
tnna-ka ant al-SamV al-Allm. 

In conclusion I wish to express my indebtedness 
to the Hon’ble Chaudhri Sir Sh ahab al-Din, President 
of the Punjab Legislative Council, who is the friend, 
referred to above, and who, besides drawing my attention 
to the need of such a book, has helped me with 
valuable suggestions. 1 am also thankful to Dr. K.D. 
Saggu, M A , D.C L , M.R A.S., Barnster-at-Law, i\ho 
has prepared the general index and the index of Arabic 
words and phrases. 


MUHAMMAD ‘ALI 

President, 

Ahmadiyya Anjuman Isha'at Islam, 

Lahore. 

Lahore : 

Ahmadiyya Buildings, 

21st November 1935. 
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TRANSLITERATION 


In this book I have adopted the most recent rules of 
transliteration recognized by European Orientalists, 
with very slight variations, as explained below, but no 
transliteration can exactly expiess the vocalic differences 
of two languages, and the Roman characters in which 
Arabic words and phrases have been spelt give the sound 
of the original only approximately. Besides the inability 
of the characters of one language to represent the exact 
pronunciation of the noids of another, there is this addi- 
tional difficulty in romanizing Arabic words that m 
certain combinations the pronunciation does not follow 
the written characters , for example al-Rahman is pro- 
nounced ar-Rahman, the sound of I merging in that of the 
next following letter, r To this categoiy belong all the 
letters which are known by the name of al-hiiruf 
al-shamsiyya (lit solar letters), .ind they are as follows 
ta, tha, dal, ^al, ra, za, sin, shin, sad, ^ad, ta, za, lam, 
nun (dentals, sibilants, and liquids) Whenever a word 
beginning w'lth one of these lettcis has the piefix al 
(representing the article the), the la»i is passed over in 
pronunciation and assimilated to the following consonant, 
in the case of all other letters, al is pronounced fully. 
This merging of one letter in another occurs also in 
certain other cases, for which a grammar of the Arabic 
language should be referred to. I have followed the 
written form, but in transliterating the a^an and prayer 
recitals, I have followed the pronunciation, for the 
facility of the lay reader, w-riting ar-RahmSn instead of 
al-Rahman, and so on. 
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TRANSLITEKATION 


The system adopted in this work, which differs 
a little from that adopted in my Translation of the Holy 
Qur'an, is as follows ; — 

Consonants 


\iabii Sound'. Represented by 


c 

hamza (sounds like h in hour = a sort of 
catch in the voice) 

> 

o 

ba (same as b) 

b 

o 

ta (the Italian dental, softer than t) 

t 


Aa (between th in thtng and &) 

tb 


Jim (like g in gem) 

j* 

c 

ha (very sharp but smooth guttural 
aspirate) 


t 

kha (like ch in the Scotch word loch) 

kh 

0 

dal (Italian dental, softer than d) 

d 

d 

dhal (sounds between z and th in that) 

dh 

) 

ra (same as r) 

r 

) 

za (same as z) 

z 

er 

sin (same as s) 

s 

A 

lT 

shin (same as sh in she) 

sh 


sad (strongly articultated s, like ss in /mss) 

s 


^ad (aspirated d, between d and z) 

dz 

1» 

ta (strongly articulated palatal t) 

t 

k 

za (strongly articulated palatal z) 

z 

e 

‘am (somewhat like a strong guttural 
hamza, not a mere vowel) 

t 

t 

ghain (guttural g, but soft) 

gh 


* European Orientalists represeni it In d], but I see no reason for 
adding d, as the sound is exactly like; 



TRANSLITERATION 


Arabic letters ‘^ovimls Rpprpsentod by 

>— » fi (same as/) f 

qaf (strongly articulated guttural k) 
v£J kaf (same as k) k 

J lam (same as 1 ) 1 

r mim (same as wi) m 

lu nun (same as «} n 

» ha (same as h) h 

) wao (same as w) w 

ya (same as y) y 

Vowels. 


The vowels are represented as follow's : — 


Short vowels - fatlia, as « in tub a 

-7 hasrn, as / in ptn 1 

-- ^amma, as u m pull u 

Long vowels — long fatha, as a m father a 

, long kasra, as ee in deep i 

long dzamma, as 00 in moot u 

fatha before wSo au 

fatha before ya ai 


Tanu'in ~ L js represented by an, m,un, res- 
pectively. The short and long vow'els at the end of a 
word are shown as parts of the word, as qala where 
the final a stands for the fatha on lam, but the tanvein 
is shown as a separate syllable, as Muliammad-m. 

• European OiiPiii.ilists ippre^cnt U by k, jipibaps nwiiiR to the fa< t 
that in the English language q icquiies n u after it 
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INTRODUCTION 


the very first point to be noted in a discussion on 
Main not Mnii.tm- thc religion’ of Islam is that the 
nind,im'?iii name of the system is not Muham- 

madanism, as lb geneially supposed in thc West, but 
Islam. Muhammad was thc name of the Holy Prophet 
through \\hom that religion was icvealed, and Western 
writers call it Muhammadanism after him, on the analogy 
of such names as Christianity, Buddhism, Confucianism 
and thc like, but thc name ]\Iuhammadanism was 
absolutely unknov n to thc follov ers of that religio^ to 
which it has been given by thc Western writers, and 
^ not to be found cithei in the Holy Qur’an oi in the 
sayings of the Holy Prophet, The name of the system 
as clearly stated in thc Holy Qur’an is Islam,''’ and the 
name given to those who follow that system is Muslim.® 
So far from the system being named after its founder, 
the founder is himself called a Muslim.'* In fact, every 

1 'I lie Aiahic iioid foi lelii'hit is din <.i milla, (lie looi iiieciiiingofthe 

former being .mil anil th ’t of the laller lo dutate Mtlla 

lias special icleicnce to thc prophet thiougli whom the icligi^i is revealed, 
and ((7n to the indiMdual i\lu) lolloivs it (R ) \nothei woidfoi leligioiiis 
madjthab iihuh is not used in the Ilol\ OiiiTm It is denied fiom the 
root dhahitha nie.iiiiiig he .iciif, and .nadjikth signifies atcav that one pur<iuri 
m ‘expert of doctiinei and ptaclicei in leligioii, nr an opinion icfpecltng 
leltftion (LLi Atcoidiiig to 'Ome .'lutlioiitics, the distinction beineen the 
tliiee words is thus c'rpiessed dJn m rel.itioii to God Who leieals it, milla 
in lel.ition lo ihe piophet through whom it is leiealed and wadMiab in 
relation to thc mujlahid wdio expounds it The woid madhhab as used in 
Urdu or Persian cairics, lioiveiei, the widei significance of leJigion 

2 ‘This da\ haie I perfected foryouiour leligion and completed My 
favoui on jou, and thosen for lou Isl.tni as a religion " (5 3) “Surely 
the true religion w ith Allsh is Islfim ” (3 ISl 

3 "He named jou Muslims befoie and in this ” (22 7S1, where before 
■releis to the prophecies, and this to the Holj Qur’an 

4 “ And I am the first of the Muslims " (6 ■ 164). 
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prophet of God is spoken of in the Holy Qur’an as 
being a Muslim,^ thus showing tlial Islam is the true 
religion foi the \\holc of humanity, the various prophets 
being the preachers of that religion among different 
nations in different times and the Holy Prophet 
Muhammad its last and most perfect exponent. 

Among the great religions of the woild Islam 
sin-iiifiMiK ni ii,r enjo 3 ’S the distinction of bearing a 
n.imp isi'iin Significant name, a name that points 

to its veiy essence. The root-meaning of the word 
Islam is to enter mio peace,- and a Muslim is one xc'Iio 
makes his peace u'lth God and man. Peace with God 
implies complete submission to His will, and peace with 
man is not only to refrain frtun evil or injury to anothei 
but also to do good to him ; and both these ideas find 
expression in the Holy Qui’an itself as the tiuc essence 
of the religion of Islfim . “ Yea, whoexer submits {aslavta) 
himself entirelx to Allah and he is the doer of good to 
others, he has his reward from his Lord, and thgie is 
no fear for such, nor shall thc\ gnexe ” (2 . 112). Islam 
IS thus, in its very inception, the religion of peace, and its 
tw’o basic doctrines, the unity of God and the unit}- or 
brotherhood of the human lace, afford positive proof of 
its being true to its name. Not only is Islam stated to be 
the true religion of all the piophcts of God, as pointed 
out above, but even the iinoluntary but complete 
submission to Divine law's which is witnessed m nature, 
is indicated bv the same word aslama. This w'ider 

1 " And tlic Same did Abraham enjoin oa las sons and so did Jacob 
O my sons' Allfih has chosen the lehgion foi you, therefore, die not 
unless )ou arc Muslims” (2 132), “Weieicaled the Torali, in s^hich 
was guidanr e ,nnd light , with it the prophets n lio submitted themselves 
(aslamu) judged matteis for those who «eie Jews ” (5 44) 

2 Islam means entei ing into salm, and salm and siUn both signify peace 
(R) Both these words are used m the sense of peace in the Holy Qur'an 
itself, see 2 . 208 and 8 . 61 
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significance is also retained in the strictly legal usage of 
the word, for, in law, Islam has a two-fold significance ; 
a simple profession of faith — a declaration that there is 
nothing that deserves to be worshipped but God and that 
Muhammad is the Messenger of God, and a complete 
submission to the Divine will which is only attainable 
through spiritual perfection.* Thus, the man who simply 
accepts the religion of Islam, the mere novice, is a 
Muslim, as well as he who completely submits himself to 
the Divine will and carries out in practice all the Divine 
commandments, subduing his desires to the will of God. 

-,Jslam IS the last of the great religions^-those mighty 

, ,, movements- which have revolution- 

Plate of Islam among 

the leiigioiis of the izcd thc- World and changed the 
destinies of nations. But it is not only 
the last religion, it is an all-inclusive religion v\hich 
contains within itself all religions which w^ent before it, ' 
and one of its most striking characteristics is that it 
requires its followeis to bclie\e that all thc great religions 
of the world that picceded it ha\c been ie\calcdby 
God. It is afundamcntal piinciplc of Islam that a Muslim 
must also believe in all the piophets who weic raised up 
before the Holy Prophet Muhammad . 

And who believe in that which has been revealed ^ 
to thee and that which was revealed before thee ” (2 : 

“ Say : We believe in Allah and in that which has 
been revealed to us and in that which was -revealed to 
Abraham and Ishmacl and Isaac and Jacob and the tribes, 
and m that which was. given to Moses and Jesus and in 
that which was given, to thc prophets, from their Lord; 

I ' Nlrun 111 l.i\\ i> of Uio Uiiids , one i-. .a siiiiple toiifes'-ioii with the 
lonrguc wliellUT ai.<omi),inictl ivttli belief (Iiniin oi leal change) in 

the heart 01 not . Thc other is .ibu\ e- belief (imiii-l, and it'nioans 
that along w ith tonfission, thcic i-. belief (Imiii oi icaJ change} in the heait . 
and a fulhlnient in piactice, and resignation to God m whateiei He brings 
to pass 01 dcciccb " (R ). 
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we do not make anj’ distinction between any of them” 
(2 : 136). 

“The Ai)obtlc believes in what has been levcaled to 
him from his Lord, and so do the believers ; they all 
believe in Allah and His angels and His books and His 
apostles; we make no diffeicncc between any of His 
apostles” (2 ; 285). 

Thus a IMusIim beliexes not only in the Prophet 
Muhammad but in all other prophets as well. And pro- 
phets were, according to the express teachings oLthe Holy 
Qur’an, raised up among all the nations “And there 
IS not a nation but a warner has gone among them” 
(35 : 24). A Muslim, therefore, is one who believes m 
the prophets and scriptures of all the nations. A Jew 
believes only m the prophets of Israel ; a Christian 
believes in Jesus Christ and, in a lesser degree, in the 
prophets of Israel; a Buddhist m Buddha ; a Zoroastrian 
m Zoroaster; a Hindu in the prophets raised up in India ; 
a Confucian in Confucius ; but a Muslim believes m all 
these and in Muhammad also, the last of the prophets. 
Islam is, therefore, an all-comprchensivc religion within 
which are included all the religions of the world ; and, 
similarly, its sacred Book, the Holy Qur’an, is spoken of 
as a combination of all the sacred scriptures of the 
world : “Piirc pages wherein aie all the right scriptures” 
(98 : 2, 3). 

There is yet one more characteristic of Islam w^hich 
gives it a special place among religions. In addition to 
being the last religion of the world and an all-inclusive 
religion, it is the perfect expression of the Divine will. 
Thus the Holy Qur’an : “This day have I perfected for 
you your religion and completed My favour on you, and 
chosen for you Islam as a religion ” (5 : 3). Like every 
other form of consciousness, the religious consciousness 
of man has developed slowly and gradually dow n the ages, 
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and the levelation of the gieat Truth from on high was 
thus brought to perfection in Islam. It is to this great 
truth that the words of Jesus Christ allude: “1 have yet 
many things to say unto you but ye cannot bear them now. 
Howbeit when he, the spirit of truth, is come, he will 
guide you into all truth” Qn. 16 : 12, 13). Thus it is 
the great mission of Islam to bring about peace in the 
world by establishing a brotherhood of all the religions of 
the world, to gather together all the religious truths 
contained in previous religions, to correct their errors and 
to sift the true from the false, to preach the eternal 
verities which had not before been preached on account 
of the special circumstances of any race or society in the 
early stages of its development, and last of all to meet all 
the moral and spiritual requirements of an ever-advancing 
humanity. 

With the advent of Islam, religion has received new 
New meaning mtio- Significance. Firstly it is to be 
(luced into leiigion treated not as a dogma, which a man 
must accept if he will escape everlasting damnation, but as 
a science based on the universal experience of humanity. 
It IS not this or that nation that becomes the 
favourite of God and the recipient of Divine revelation ; 
on the contrary revelation is recognized as a necessary 
factor in the evolution of man ; hence while in its crudest 
form it IS the universal experience of humanit}'’, in 
its highest, that of prophetical revelation, it has been 
a Divine gift bestowed upon all nations of the world. 
And the idea of the scientific in religion has been further 
strengthened by presenting its doctrines as principles 
of actions. There is not a single doctrine of lehgion 
which IS not made the basis of action for the 
development of man to higher and yet higher stages 
of life. Secondly, the sphere of religion is not confined 
to the next world ; its primarj' concern is rather with this 
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life, and th\t man, through a righteous life hcie on earth, 
may attain to the consciousness of a higher existence. 
And so it IS that ihe Holy Oui'an deals Mith a last 
variety of subjects n hich affect man’!? life below . It deals 
not only with the ways of dc^otlon, with the forms 
of w'orship of the Divine Being, with the means which 
make man attain communion with God, but also, and 
in richer detail, with the problems of the world around us, 
questions of relations between man and man, his social 
and political life, institutions of marriage, divorce and 
inheritance, the division of wealth and the relations 
of labour and capital, the administration of justice, 
militar)' organization, peace and war, national finance, 
debts and contracts, rules for the service of humanity and 
even of dumb ci cation, laws for the help of the poor, the 
orphan and the widow, and hundicds <>f other questions 
the proper understanding of which enables man to lead a 
happy life It lajts down rules not only for individual 
progress but also for the advancement of society as 
a w’hole, of the nation and even of humanity. It casts 
a flood of light on problems relating to relations not only 
betw'een individuals but also between the different tribes 


and nations into w'hich humanity is divided. And all 
these rules and laws are made effecti\ e by a faith in God 
It prepares man for anothci life, it is true, but only 
through making him capable of holding his own in this. 

The question w'hich perturbs every mind to-day is 

„ , „ , whether religion is, when all is said 

the moral de%eiopnient and done, necessarj’’ to humanit)'. 
of man ... , , i • 

Now a cursoiy glance at the history 
of human civilization w'lll show that religion has been the 
supreme force in the development of mankind to its 
present condition. That all that is good and noble m 
man has been inspired by faith in God is a truth at w’hich 
perhaps even an atheist would not cavil. One Abraham, 
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one Moses, one Christ, one Krishna, one Buddha, one 
Mnliammad has, each in his turn and his degree, changed 
the whole history of the human race and raised it 
from the depths of degiadation to moral heights undream- 
ed of. It IS through the teachings of this or that 
great prophet that man has been able to conquer his 
lower nature and to set before himself the noblest ideals 
of selflessness and the service of humanity. Study the 
noble sentiments that inspire man to-day and you wall find 
their origin in the teachings and example of some great 
sage who had a deep faith in God and through whom 
was sown the seed of faith in other human hearts. 
The moral and ethical devclopm.ent of man to his present 
state, if due to any one cause, is due to religion. 
Humanity has yet to find out whether the lofty emotions 
which inspire man to-day will suivivc after a generation 
or two of godlessncss, and what sentiments materialism 
will bring in its train. To all appearance, the reign of 
materialism must needs entail the lulc of selfishness ; for 
a cut and dried scheme for the equal division of wealth 
will not inspire the noble sentiments which are to-day the 
pride of man and which centuries of religion have 
instilled into his veiy being. If the sanction of religion 
be removed to-day, the ignorant masses — and the masses 
must always remain ignorant though they may be able to 
read and write a little — will sink back, gradually of course, 
into a state of savagery, while even those who reckon 
themselves above the conunon level wall no longer 
feel the inspiration to noble and high ideals which 
only faith in God can give. 


As a matter of fact, human civilization, as we have 
Islam as the basis of it to-day, is, whether it likes the idea 
a lasting ciMiization or not, based on religion. Religion 

has made possible a state of civilization which has 
again and again saved human society from disruption. 
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Trace back its histoiy in all nations, and it will be 
seen that whenexer it has begun to totter, a new 
religious impulse has always been at hand to save it 
from utter destruction. It is not only that civilization, 
with any pretence to endurance, can rest only on a 
moral basis, and th.it tiue and loft\ morals are inspired 
only by faith in God, but even the unity and cohesion 
of jarring human elements, without which it is impossible 
for any civilization to stand for a daj-, is best brought 
about by the unifying force of leligioii. It is often 
said that religion is resjxmsible for much of the hatred 
and bloodshed in the world, but a cursory glance at 
the history of religion will show' this to be a monstrous 
misconception. Lo\e, concoid, sympathy, kindness to 
one’s fellow -men, have been the message of exery 
religion, and exery nation has learnt these essential 
lessons in their true jiurity only through the spirit of 
selflessness and seixice xvliich a faith in God has inspired. 
If there have been selfishness and hatred and bloodshed, 
they have been theic in sjnte of religion, not as a 
consequence of the message of loxe which religion 
has brought. They have been theie because human 
nature is too pi one to these things; and their presence 
only shoxx’s that a still greatei religious axxakcning is 
required, that a truer faith in God is yet a ciying 
need of humanity. That men ^hall sometimes turn to 
loxv and unxxoithy things does not shoxv that the 
nobler sentiments are xxoithless but onlx that their 
dex'elopment has become a moie uigent necessity. 

If unification be the tiue basis of human cixilization, 

, , , by xx'hich phrase I mean the civiliza- 

unifying font: in the tion not of oiic nation or of one 
country but of humanity as a xvhole, 
then Islam is undoubtedly the gieatest civilizing force 
the world has ever knoxvn or is likely to knoxv. 'I'hirtcen 
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hundred years ago it A\as Islam that saved it from 
crushing into an abyss of sa\agery, that came to the help 
of a civilization whose very foundations had collapsed, 
and that set about laying new foundation and rearing an 
entirely new edifice of culture and ethics. A new idea of 
the unity of the human race as a whole, not of the 
unity of this or that nation, was introduced into the 
world, an idea so mighty that it welded together nations 
which had warred with and hated each other since 
the world began. It was not only in Arabia, among 
the ever-bickering tribes of a single peninsula, that 
this great “miracle”, as an English writer terms it, was 
W'rought,^ a miracle before the magnitude of which every 
thing dwindles into insignificance. It not only cemented 
together the w'arring tribes of one country but it estab- 
lished a brotherhood of all nations of the world, even 
joining together those which had nothing in common 
c.xccpt their common humanity. It obliterated differences 
of colour, race, language, gcophraphical boundaries and 
e^ cn differences of culture It united man with man as 
such, and the hearts of those in the fai east began 
to beat in unison with the hearts of those m the 
farthest west. Indeed, it piovcd to be not only the 
greatest but the only force unifying man, because, where- 
as other lehgions had succeeded merely in unifying 
the different elements of a single lace, Islam had actualh- 
achieved the unification of man} races, had harmonized 
the jarring and discoidant elements of humanity. How 
great a force it was in bringing back his lost civilization 
to man, is attested by a recent writer : ^ 

1 \ moie disunilcd people it would be haid to find till suddenly the 
niir.ule took place man aiobc who Iw hit. perbonaht> and by his claim 
to direct DiMne guidiiiiLP .ir tu.ilh biouglit about the impossible— namelv 
the union of all those waning factions' {'I he [ns and Outs of Mesopotamia, 
P 99) 

2 Lmolion as the Basts oj Ctviliealtun, by J. H Ucuison. 
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In the fifth and sixth centuries, the civilized 
world stood on the verge of chaos. The old emotional 
cultures th.it had made ciMlization possible, since they 
had given to men a sense of unity and of reverence 
for their rulers, had broken down, and nothing had 
been found adequate to take their place 

“ It seemed then that the great civilization which 
it had taken four thousand years to construct was on 
the A erge of disintegration, and that mankind was likely 
to return to that condition of barbarism where every 
tribe and sect was against the next and law and order 
w'ere unknown . The old tribal sanctions had lost 
their power . . The new' sanctions created by Christianity 
were working division and dcstmction instead of unity 
and order .Chilization like a gigantic tree w'hose 

foliage had o\er-rcached the world stood tottering 

rotted to the coic Was theie any emotional 

culture that could be brought in to gather mankind once 
more into unity and to save cnilization? ” (pp 265 — 268). 

And then speaking of Arabia, the learned author 
says : 

‘‘ It was among these people that the man was 
born w'ho was to unite the whole known world of the 


east and south ” (p. 269). 

Thus Islam laid the basis of a unification of humanity of 


Nl-'iiii .is the nKMiot 
spiritual furce of the 
\\ O' 1(1 


which no othei reformer or religion 
has e\er dreamed ; of a brother- 
hood of man which knows no bounds 


of colour, race, country, language or even of rank ; 
of a unity of the human race beyond which human 
conception cannot go. It not only recognizes the equality 
of the civil and political rights of men, but also that of 
their spiritual rights. “ All men are a single nation ” 
(2:213) is its fundamental doctrine, and for that reason 
every nation is recognized as having received the spiritual 
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gift of rc^ elation. But the establishment of a vast 
brotherhood of all men is not its only achicAement. 
Equally great is the unparalleled transformation which 
Islam has bi ought about in the world ; for Islam has proved 
itself to be a spiritual force the equal of which the human 
race has ne\er knoun. Its miraculous transformation of 


world conditions was brought about in an incredibly short 
space of time. It swept away the vilest superstitions, the 
crassest ignorance, the rank immorality, the old evil 
habits of centuries over centuries, m less than a quarter 
of a century. That its spiritual conquests are without 
parallel in history is an undeniable fact, and it is because 
of the unparalleled spiritual transformation effected by 
him that the Holy Piophet Muhammad is admitted to 
be the “most successful of all jiiophets and religious 
personalities ’’ (En. Bi., art. Koran) 

Islam has a claim upon the attention of every thinker, 


Isl.'im offeis .1 volulKiii 
of the grr.it iiorkl 
problems 


not only because it is the most 
civilizing and the greatest spiritual 
force of the world but also because it 


offers a solution of the most baffling problems which 
confront mankind to-day. Materialism, which has become 
humanity’s ideal in modern times, can never bring 
about peace and mutual trust among the nations of the 
world. Christianity has already failed to do away with 
race and colour prejudices. Islam is the only force 
which has already succeeded in blotting out those 
distinctions and it is through Islam only that this great 
problem of the modern w'orld can be solved. Islam is, 
first and foremost, an international religion, and it is only 
before the grand international ideal of Islam, the ideal of 
the equality of all laces and of the unity of the human 
race, that the curse of nationalism ivhich has been and 
is responsible for the troubles of the ancient and the 
modern worlds, can be swept away. But even within the 
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boundaries of a nation or a country there can be no peace 
so long as a just solution of the two great problems of 
wealth and sex be not found. Europe has gone to 
two extremes on the wealth question, capitalism and 
Bolshevism. There is either the tendency to concentrate 
wealth among the great capitalists or by community of 
wealth to bring the indolent and the industrious to one 
level. Islam offers the true solution by ensuring to the 
worker the reward of his work, great or small, in accord- 
ance with the merit of the work, and also by allotting to the 
poor a share in the wealth of the rich. Thus while the 
rights of propel ty are maintained in their fullest sense, 
an arrangement is made for equalizing conditions by 
taking a pait of the wealth of the rich and distributing it 
among the poor according to the principle of zakat, and 
also by a more or less equal division of property among 
heirs on the death of an owner. Thus H. A. R. Gibb 
writing towards the close of Whither Islam says : 

“ Within the western world Islam still maintains the 
balance between exaggerated opposites. Opposed 
equally to the anarchy of European nationalism and 
the regimentation of Russian communism, it has not yet 
succumbed to that obsession \Mth the economic side of 
life which is characteristic of present-day Europe and 
present-day Russia alike. Its social ethic has been 
admirably summed up by Professor Massignon : ‘Islam 
has the merit of standing for a very equalitarian concep- 
tion of the contribution of each citizen by the tithe to the 
resources of the community ; it is hostile to umestricted 
exchange, to banking capital, to state loans, to indirect 
taxes on objects of prime necessity, but it holds to the 
rights of the fathei and the husband, to private property, 
and to commercial cainlal. Here again it occupies 
intermediate position between the doctrines of bourgeois 
capitalism and Bolshevist communism”’ (pp. 378-379). 


12 



INTRODUCTION 


Similarly Islam’s solution of the sex question is the 
only one that can ensure ultimate peace to the family. 
There is neithei the frec-love which would loosen all 
ties of social relations, nor the indissoluble binding of 
man and woman which turns many a home into an actual 
hell. And by solving these and a hundred other problems 
which puzzle the minds of men to-day, Islam, as its very 
name indicates, can bring true happiness to the human 
race. 

The anti-religious movement which has taken root in 
,, , , Russia is based on a misconception 

Misconceptions untlei- ^ 

i>ing anti religious as to the nature of the religion of 
movement IslSm. The three chief objections 

to religion are : 

(1) That religion helps in the maintenance of the 
present social system which has borne the fruit of capi- 
talism with a consequent crushing of the aspirations of 
the poor. 

(2) That it keeps the people subject to superstition 
and thus hinders the advance of sciences. 

(3) That it teaches them to pray for their needs 
instead of working for them and thus it makes them 
indolent.^ 

So far as Islam is concerned, the facts are entirely 
contrary to these allegations. Islam came as the friend 
of the poor and the destitute, and as a matter of fact 
it has accomplished an upliftment of the poor to which 
history affords no parallel. It raised men at the lowest 
rung of the social ladder to the highest positions of life, it 
made of slaves not only leaders in thought and intellect 
but actually kings. Its social system is one of an equality 
which is quite unthinkable in any other nation or any 
other society. It lays down, as one of the fundamental 


1 As summed up in C motion as the Basis of Civilization, p 506 
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pruicipRs of leligioii, that the poor have a Tight in 
the wealth of the rich, a right which is exercised 
through the state which collects annually a fortieth of 
the wealth amassed by the rich, to distribute it among 
the poor. 

As regards the second allegation that religion 
discourages the advancement of science and learning, 
this IS equally devoid of truth, so far as Islam is concerned. 
Islam gave an impetus to learning in a country which had 
never possessed a seat of learning and was sunk in the 
depths of superstition. E\en as far back as the cali- 
phate of ‘Umar, the Islamic state undertook the education 
of the masses, while the Muslims carried the torch of 
learning to every country uhcre they gained political 
ascendancy— schools, colleges and universities springing 
up everyvvheie as a result of the Muslim conquest— and 
it IS no exaggeration but simple tiuth to say that it 
was through Islam that the Renaissance came about in 
Europe. 

The thud allegation that religion makes people 
idle by teaching them to pray is aLo belied by the 
histoiy of IslcTiii. Not onh does the Holy Qur’an teach 
men to woik then best and hardest for success in life, 
and lay doun, in plain words, that “man shall have 
nothing but ^\hat he strnes foi ’’ (53 : 39), but it actually 
made the most neglected nation in the world, the Arabs, a 
nation of supreme conquerors in all phases of life. And 
this great revolution was brought about only b)' awaken- 
ing m them a desire for work and a zest for hard striving. 
Islam does teach man to pray, no one will dispute that ; 
but pra 3 -cr instead of making him idle is to fit him for a 
still haixler struggle, and tocairy on that struggle in the 
face of failure and disappointment, by turning to God 
Who IS' the Source of all strength. Thus prayer in Islam 
IS only an incentive to work and not a hindrance. 
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FIRST PART 


THE SOURCES OF ISLAM 




CHAPTER I 

THE HOLY QUR’AN 


The original source^ from which all principles and 
„ , , ordinances of Islam are drawn is the 

Mow ana when the 

Holy Om’anwas ie\pal- Holy Book called al-Qur'an? The 
name Qur'an is frequently mentioned 


p(i 


GeiiprallN liie soiiifps aie said lo ho fnnr, llie Qiii'an and tho Sunna 
(or lladlUi) hcin^ < allod nl-aiUllal-ttl-qal' lyyu or nbsoliitily •<iiic 
while ijniii 01 unanimous agi Lament of llio Mii‘-lini commiinit\ and qi^as or 
icasountg <iro called al-adillal-al-ijliluuhyui or nigiimciils obtained by 
exertion Blit a*^ ijiiiii' and (/na*. aio .idmittcdly bn<iod on the Oman and 
Ihe Hadi^ the Inller itself bonif; onh an c\plcXnalion of the Hol\ Our'an. 
as I shall show lalci on, the Ilolj Qiir an is ni tiially the leal foundation on 
which the whole siipeisiim tine of Islam ro'-ls, and being the onij absolute 
and final aufhoriti ine\er\ disc nssion lelaling to the pnne iplcs and laws 
of Islam it IS perfectly light to sax that the Ilolj Qur'an is the sole source 
from w liK h all the teac lungs and prac tiees of [slam aie draw n 

r 'I'he word Qiii'nii is an inhnilixe noun from the lOot qam a which 
signifies primanh he Lollutid logttlur things (I, \ ) It also signifies he lead 
or u'< (ti’if. bee ause in reading oi lec iling letieisand woids are joined to 
each other in a ( ertain Older (R) According to some authoiities, the 
name of this book al-Qnr'an fioin among the xxorld Dixine books is due 
to Its gatheiing together in itself the liuits of all His books rathei 
Us being a collection of the fruits of all the '-ciences, a reference to which 
IS contained in the xxorcls, ‘an explanation of all things’” (R ) It 
also means a 6ooA f/iiif is or should he nad containing a prophetical 
reference to its being “the most xxidclx icacl book” (hn Br) m the 
whole xxorld The Holy Qur'an speaks of itself under xarious other 
names It is called cR-A'ifa6 (2 2) metwmg the Writing which is cpmpJete 
intlsclf al-Fiiiijan (li l)oi the Distliigiiiisher between i ight and wioiig and 
between tiuth and falsehood , al-Qhihid, al-Tadjdiiia {15 9) or the Reminder 
or a soiiice of diuiiciilc and gfoiy to inan, al-TiinzTl (26 192) or the 
Revelation f I om on High, Ahsan-al-HadltJi (19 23) oi the Best Saying, 

al-Maii'iZa (10 si) ox tin. Admonition , al-H iikiii [li il) ox the Judgment , 
al-Hikiiia (11 iO) or the t\ isdoin al-Shifa (10 51) oi the Healing , al-Htida 
(72 13) or t/ic Gniilniici’ nl-Rahma (M 82) ox the Heicy , al-l^aii (5 103) 
ox the Goodness at-R'ih (41 sZ) oi tin Spii it or the Life al-Baynn 0 1^7) 
ox the E\pla nation al-R i‘ ma (95 U) Oi the BUbSing , al-Biii libii (4 175)or 
the Aigiimcnt , al-Qa\yiiii (\i4 2) ox tin Meiiiitainer al-Miihainiin (5 48) or 
the Gnaidian , iil-Nhi (1 \51) 0\ the Light al-Haqq(ll SI) or the Truth 

Besides these it is mentioned bj sexeral other names , and theie is also a 
large number of qualifx ing xx'ords applied to it For instance, it is called 
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in the Book itself (2: 185; 10 37, 61 ; 17; 106, etc.) winch 
also states, to\\hom, ^^hen, in what language, how, and 
why it was revealed. It was revealed to Muhammad ; 
“And (who) believe in what has been revealed to 
Muhammad, and it is the very truth from their Lord” 
(47 : 2). It was revealed in the month of Ramadzan on 
a certain night w’hich thenccforw'ard received the name 
of Lailat-al-Oadr or the Grand Night’ ; “The month of 
Ramadzan is that in w’hich the Qur’an w'as revealed” 
(2 : 185); “We revealed it on a blessed night” (44 : 3); 
“Surely We revealed it on the Grand Night” (97 : 1). 
It was revealed m the Arabic language : “ So We ha\ c 
made it easy m thy tongue that they may be mindful” 
(44: 58); “Surely We have made it an Arabic Qur’an 
that you may understand” (43 3). It was revealed m 
portions, every portion being written and committed to 
memory as soon as it was revealed, and the revelation of 
it was spread over tw'enty-lhree years of the Holy 
Prophet’s life, during which time he was occupied solely 
with the reformation of a benighted world : “And it is a 
Qur’an which We have made distinct so that thou inayest 
read it to the people by slow degrees, and We have 
revealed it revealing m portions” (17 106). It was not 

the Prophet who spoke under the influence of the Holy 
Spirit; it w^as a Divine Message brought by the Holy 
Spirit or Gabriel,^ and delivered in words to the Holy 

Karim (pfi 77) dy llonou table ilajitl (^7 21) oi Clot ions , Hakim (30 2) 
or Wise, Mubarak (21 50) or /JA’wiv/ (lit a thing the goodness of ulnch shall 
never be Intel cejited ) Mubin (ll \) oi the one making things manifest 'Ahyy 
(43 . 4) OI Elevated , Fasl 13) oi Oeeisne ‘Azhii (30 07) or of gieat 

importance, Miikaiiain or Ilonoimd, Maifu' or E\alUd, Mutahhaia or 
Purified {HO J3, 14) , Mula^abt/nJ') 21) or coiifoi mable in its lai ions pai Is 
1 The Lailat-al-Oadr or the (ii.md NiglU is one of the three nights in 
the month of Uamad/an. 25ih, 27lh or 29th, i p, the night preceding any of 
these dates (Bu 32 4'. The Ilolv Prophet was, <it the time w’heii 

ret elation first came to him, foit> teais of age 

2. It should he noted that the Holv Our'an uses the words I lolv Spirit 
and Gabriel mlerchangeablv In one of the reports speaking of the first 
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Prophet who delivered it to mankind : “And surelj'" this 
IS a revelation fi'orn the Lord of the worlds, the Faithful 
Spirit has come down with it upon thy heart, that thou 
mayest be of the warners, in plain Arabic language” 
(26: 192 — 195); “Whoever is the enemy of Gabriel, 
surely he revealed it to thy heart by Allah’s command” 
(2 : 97) ; “The Holy Spirit has brought it down from 
thy Lord with the truth ’* (16 : 102). 


re\('lalinn lo llie Il(i]\ Pinpliri (lie .'in'tel v\liO hioiiRht Ilia iP\('l.ilion -is 

r. illecl al-Niiiiins al-Akbai , nr, the gieat Hiiiiiu',, .mid iVn/niis mpnns the angel 
who 11 , ciiti ii\lul « ith liivinc sfciWs (\ ), Ihe Dii iiip sec'icl« nf i oiiise, being 
the lliMiio mpss.iges In liLini.'inili sent tliioiiKh the prophets of Gncl The 

s. amo ippoil .Kills tlial it n.is tlipM'ivsame angel llial hioiight letrlation to 

Moses '1 bus both the llolj Oiir'aii iiid the rcpoits ni.ike it clear tlJat 
IliMiie leiel.ition w.is hioiiglit to the Iloh Piophet, .is well .is to the 
prophets befoie him. In the .ingel G.ibiiel who is also called the Holy 
Spirit or the F.ulhful Spiiit or the gieat JVaiaiis 1 his clears up all doubts 
as to w hat is meant bj the Holy Spirit in Islam , and in the mouths of the 
Old Test.ament piophets, as well as Jesus Christ, it earned exactly the same 
significance It is tuie that theie is not the same claritj here as in Islam 
but It is equall> true that the orthodox Christian conception of the Holy 
Spirit was quite unknown to the Jewish mind, and in this respect Jesus 
Chiist was a staunch Jew, his terminology being taken in its entire! v from 
IheJew'S In the Old Testament termiiiologi , the form used is the Spirit 
oi the Spiiil of God In Ps 51 II and Is 63 10, 11, the form used 

IS Holy Spirit which is also the form adopted in the Talmud and Alidrash 
The Holj Ghost is peculiar to the Xew' Testament writers The Jews 
looked upon it as one of the cieatecl things, it was among the ten thingts 
that were treated on the fiist daj (En J) The function of the Holy 
Spirit IS thus desciibed 

“ 1 he \ isible lesults of the acti\ ity of the Holy Spirit, according to the 
Jewish com eption .ire the bonks of the Bible, all of w Inch ha\ e been com- 
posed Lindei Its inspir.-ition All the prophets spoke “m the H 0 I 3 Spirit ” , 
and the most char.ic teristic sign of the picsence of the Holy Spirit is the 
gift of prophecy, in the sense that the person upon whom it rests 
beholds the past and the future With the death of the last three 
prophets Haggai /Cerhariah and Malachi, the Holy Spirit ceased to 
manifest itself in Israel” (En J ) 

It IS deal from Ihis that the Jewish idea was that the H 0 I 3 Spirit 
brought inspiration to the prophets, the only difference between this and 
the Islamic conception being that the latter looks upon the \ery words of 
res elation as proceeding fiom a Unine source, while the former apparently 
regards the woids as being those ol the prophet speaking under the 
influence of the Holy Spirit 

Jesus Christ and his disciples used the word in exactly the same sense 
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Though the Holy Qur’an was revealed piecemeal, 
It IS the highe<.t loim as pointed out above, yet the entire 
of revelation. revelation IS one \\hole, delivered in 

one and the same manner. It is the word of God 
revealed thiough the Holy Spirit, that is, the angel 
Gabriel. Revelation, we aie told in the Holy Qur’an, 
is granted to man in three foims; “And it is not 
for any mortal that Allah should speak to him except 
by inspiring or fiom behind a \eil. ni by sending a 

messenger and revealing by IIis peimission what He 
pleases” (42:51). The first of these modes is called 
zi'ahy which is used hcic in its litcial sense of al-isharat- 
al-sari^a (R.), i. e., a hasty suggestion thrown into the 
mind of man, or ilqa' fi-l-rau . This is really what is 
meant by a piophet or a righteous man speaking under 
the influence of the Holy Spirit In this case an idea 
is conveyed to the mind, and the subject to which 

it relates is illumined as if by a flash of lightning. It 
is not a message in words but simply an idea which clears 
up a doubt or a difficulty, and it is not the result 

of meditation.^ The second mode is described as 

Jesus’ first evppnonce (irihollnh S|>iMt in the form of a clove was the 
result of hi' h.iptism hr John /Ml > 16) v\ hii h seerrs to inchcale its 
association with a reitaiii st.igi m the spiiiliial dev elopment of man 
The Holy Siiini did not des< end upon him until he was baptised The 
idea of a do'ehke form is aKo met with in the Jewish literatuie 
Moreover, Jesus speaks of the Hol\ Spirit as inspiring the righleous 
servants of Clod " How then doth David in spirit call him Lord’’ 
(Mt 22 43), “ For Oav id himself s.tid bv the Ilolv Ghost” (Mk 12 36), 
the Hol> Spirit is given to them that .isk Him (Lk 11 13) Fven the 

disciples' first experience of the Holy Spirii is a repetition of the old 
Jewish tradition As there we find the Spirit coming wnth “ a voice of a 
great rushing ” (E/k 3 12), so in the case of the disciples of Jesus “ there 
came a sound from heaven as of a iiishing miglitv vv ind ’’ (Acts 2 2) 
'rhus the Holv Spirit as com eived bv Jesus ,ind his disciples was the same 
as in the Old Testament prophets, which again is almost idenlical uilh its 
conception m fslam, and the orthodox Ghnstian v levv of the Spirit as one 
of the three persons of the Godlie.id. co-ptcriial with God, is of later 
growth 

1 RSghib suggests a slightlj tliffeienl interpretation He makes wahy 
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speaking from bcliind a veil. This refers to sights seen 
when asleep or in a state of trance ; what we may call 
dreams {ru'yd) or Msions {kashf). The third mode is that 
in which the messenger («. e. the angel bearing the 
message) is sent to the recipient of the Divine revelation, 
and the Divine message is delivered in words, and this is 
the highest form of revelation. As already stated, the 
angel entrusted with the Divine message in words is 
Gabriel or the Holy Spirit, and this third mode of 
revelation is limited to the prophets of God only, that 
IS to say, to men entiustcd with important Divine 

ini Iiiile not onlj .in inspirtiUon or a Miggcsiion thro« ii into ihc mind, but 
also tasJ/hir, i r , making a certain thing follow a certain c ouisc in Oliedi- 
cnce to the laws of natuic, an example of which is the ie\ elation to the 
bee (If) fvS), and Hnr/n?/)/, / c , die.inis \nd the second torm./ioin behintl 
II vul he looks upon os applying to the t.ise of Moses to whom, it ts 
thought, God spoke in a manner different from that in which He spoke 
to the other projihets, th.it is to say, Ho spoke to him being iniisible to 
him Now, as leg.iids the ret elation to the bee. it is a clear mistake, as 
the teise states onlj how God speaks to men \nd the statement 
regal ding the mode of ret elation to Moses is also a mistake, for the Holy 
Qur'an lajs it down in plain words that rc\ elation w as granted to the 
lioly Prophet .Muhammad in the same foini as it had been gianted to the 
prophels hcloie him mtluding Moses Sinelj Wchate ret ealed to thee 
as M e rctealed to Noah and the prophets allci him ” (4 163j, and Moses 
IS speciallt mentioned in this connection m t 1(»4 Hence the second 
mode, fiom behind a teil, lefcrs to iHj'u oi dreams and fcoskf or tisions, 
because a ceitain sight is shown in this c asc which has a deeper meaning 
than that tt Inch appeals on ihc sen face '1 he dream or the vision c arrtes 
with It <i ( crtain meaning but tli.il meaning is, as it weie, under a 
veil and must be sought for behind that toil The ch earns mentioned in 
the Holy Qur'an (i h 12| aie .in illustialion of this Joseph saw 1 lie sun 
.md the moon and the cletcii stais iiiakiiig obeisance lo him, and this 
signified Ins giealncss and Ins insight into things A king saw seven lean 
kmc cat up seven f.il ones, and the nieaiiiiigwas that seven years of lamine 
and haiclship would follow set en ye.-us of plenty and eat away the hoarded 
corn of the country Hence God's speaking from behind a veil means 
His revealing certain truths m dieanis or visions In a saying of the Holy 
Prophet these are called muba ihslia idt "Nothing has remained of 
iiubuwwir, i e , leceiving news fiom God, except mitba shsha i at " Being 
asked “what was meant by muba shsh ardt." the Holy Prophet replied, 
“ good visions ” (Bu 91 4) In this categoiy are also included words which 
some iighteous servants of God are made to utter or which they hear 
under the influence of the Holy Spirit, 
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messages to humanity, while the first two forms of 
revelation, which, compared with the peculiar levelation 
of the prophet, are lower forms, are common to prophets 
as well as those who are not prophets. For the delivery 
of the higher message which relates to the welfare 
of mankind, a higher form of revelation is chosen, a 
form in which the message is not simply an idea but 
it is clothed in actual words. The prophet’s faculty 
of being spoken to by God is so highly developed that he 
receives the Divine messages, not only as ideas instilled 
into the mind or in the form of w'ords uttered or 
heard under the influence of the Holy Spirit, but actually 
as Divine messages in words delivered through the Holy 
Spirit. >Jn the terminology of Islam this is called 
wahy viatluwii.', or revelation that is recited, and the 
Holy Qur’an was from beginning to end delivered in this 
form to the Floly Prophet^s the quotations I have given 
from the Holy Book itself make abundantly clear. It 
does not contain any other form of revelation. It is in its 
entirety wahy matliiww or rev elation recited to the Holy 
Prophet distinctly in w'ords, and is thus wholly the 
highest form of Divine revelation. 

As I have said above, the prophet also receives 
Other forms, of Unuic the lower forms of Divine revelation, 
revelation to men p^j. example, wc are told 111 reports 

that before the higher message came to the Holy Pro- 
phet, that is to say, before he received the first Quranic 
revelation, he used to have visions as true and clear 
as day; “The first that came to the Messenger of Allah 
of revelations were good visions so that he did not see a 
vision but it came out true as the dawn of the day’’ 
(Bu. 1 : 1 ). The Prophet’s hearing of certain voices as 
mentioned in ^jladith belongs to the same category, while 
the details of law as expounded by him, and as met 
with in the Sunna, belong to the first form of revelation, 


22 



THE HOLY QUR’AN 


an idea instilled into the mind. This is called wahy 
khafivv or inner revelation. In the lower forms, revelation 
IS still granted to the righteous from among the followers 
of the Holy Prophet and even to others, for, as I will 
show later on, in the lowest form revelation is the 
universal experience of humanity. There is also a differ- 
ence as to the method in which the different kinds 
of revelation arc received. While the two lower forms 


of revelation involve but little change in the normal 
condition of a man, whether awake or asleep, and he 
IS only occasionally transported to a state of trance, 
the highest form, which is that peculiar to the prophets, 
brings with it a violent change ; it does, in fact, require a 
real passing from one world to the other while the 
recipient is in a state of perfect wakefulness, and the 
burden of revelation is not only felt by the recipient 
but it is also visible to those who see him. 

' The Holy Prophet’s first experience of the higher 
'the Prophet b e\peii- revelation was while he was alone in 
cnce of revei.ition HirS. Before this he 

had, from time to tune, seen visions, but when the 
angel came with the higher message, he found himself 
quite exhausted' “He {i.e. the Holy Spirit) seized me 
and squeezed me to such an extent that I was quite 
exhausted”, and this was repeated thrice (Bu. 1:1). And 
even after he reached home, the effect of exhaustion 
was still upon him and he had to he down on his 
bed covered over before he could relate what had 


befallen. It was an equally hard experience when the 
second message came to him after an interval of some 
months. And even afterwards the effect of the Spirit 
being upon him was so great that on the coldest of 
days perspiration would run down his forehead : “ I 

saw”, says ‘A’lsha, his wife, “revelation coming down 
upon him in the severest cold, and when that condition 
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was over, perspiiation ran down his forehead”’ (Bu. 1: 1). 
Another Companion i elates that he was sitting wath 
his leg happening to be nndei the leg of the Holy 
Prophet when re\ elation came dow n upon him, and the 
Companion felt as if his leg would be crushed under 
the w'eight (Bu. 8:12). 

I Some iiiisdiiciled nilic-. Iia\< lepiest iitcil tlii'- extiaoiilin.iiy 
cxpciieiice of llic coming ol llic reM'l.iUcni as an cpileiitic til 'I'lu- question 
IS whctlior an uinlc'ptK could whin the lit i anu' on, uttei those giaiid 
religious tiutlis winch .iie met with in the IloK Qin an, oi indecil make 
anj coheiont siatement at .til, win the i he could h.ice the stiong will 
which made the whole of Aiahia .it hist bow down to the rioplic I, 
or possess the unpaialltled eneigv wliuhwe witness in e' er_\ pli.ise ot 
the Holy Prophet's hie, oi the high morals which weie Ins, or be the 
master ot that inagnc-lic Mitiie imdei whose inllueiue a whole couiitrv 
could be puiilied ol the giossest ulolatn .Tin! supeistitioii , whethei 
hundreds of (hoiisands ol men possessing the Ai.ibs' independence of 
cliaiactei would ha\o taken him lor a leadei whose oideis weieobejed 
III the minutest details of life, oi whcthei he toiilcl produce men of 
the will and ch.iractcr ot Abfi liakr .iiid L ni.n .intl thousands of 
others before whom niightx empires cmnibled'’' The stoiy ot both 
appearing from his mouth at tin tiiin >>1 ici elation is pine invention 
Klein writing m T/ie i\’c/(.,io/. or /s/aw (p M, makes the follow mg state- 
ment on the aiithoiitv of BuUidii Viiolhir ti.idition s.ijsthat Iroth 
.ippeared befciie his mouth and he lo.iicd like avoung camel ’ Now 
Uukhaii makes no such statement, eithei m the iil.ii e retell ed to (Bu 1 1) 
or anywhere else N'oi is anything cit this kind i ontamed in the Mi^kat 
'I he only statements that are met with in Hadlth are similar to those 
quoted from Bukhaii lor instaine, wi' have in ilinlim "When 
revelation came to the Holv Pioplut he appeared to he as it were 
111 distress and turned p.ile in the hue' .Vnd according to one report 
when revelation came to the Iloh I’lophel, he would hang his head 
and his Companions would do the same , .iiid when that londition 
w.is over, he wcjuld laisc up his he.id \11 these siatemonts and siim- 
kii Statements lont. lined in cdhei IhidlUi codec luncs oiilj show that 
the coming of the revelation hiought .i leal i hange m the Holv Pioiiliet 
which others also witnessed 

.\nother misconception may also be reiiiov ed beie \\ ben tbc Holy 
PropTiet related his first experience to his wife Kliadna. he added the 
words "Surely I have fear regarding ni\ self, fcr^rid kha^ilu ‘ala nn/sl' 
(Bu 1 1) Some critics have misunderstood these wouls as meaning 
that the Prophet feaicil he was possessed by .in evil spirit, and a 
rather foolish story from Ibn Hisham as to Khadiia's taking off the 
veil and the .mgel disappearing (whuh is without the least foundation 
,and against all historical facts of the Prophets life) is narrated in 
■“support of it. The stoiy seems to me a foolish one, inasmuch as the 


24 



THE HOLY QUR’AN 


The next question is as to the nature of the revela- 

N.itiiie of the Pio- ^1011 itself. HariA, son of Hisham, 
phei’-, re\ elation once enquired of the Holy Prophet, 

how revelation came to him, and the reply was : “It 
comes to me sometimes as the ringing of a bell and 
this is hardest on me, then he leaves me and I 
remember from him what he says; and sometimes the 
angel comes in the shape of a man and he talks to me 
and I remember what he says ’’ (Bu. 1 : 1 ). These are the 
only two forms in which the Quranic revelation came to 
the Holy Prophet. In both cases the angel came to 
the Holy Prophet and was seen by him ; in both cases he 
delivered a certain message in words which the Holy 
Prophet at once committed to memory. That is the 
essence of the whole question The only difference 
between the tw'o cases was that in one case the angel 
appeared in the shape of a human being and uttered the 
words in a soft tone as one man talks to another ; 
in the other case, it is not stated in what form the angel 
came, but w'e are told that the words were uttered like the 
ringing of a bell, that is to say, in a harsh, hard tone, 
which made it a heavier task for the Prophet to receive 
them. But still it was the angel wdio brought the message^ 
as IS shown by the use of the personal pronoun he in the 


.ingcl appcjicd Id the Holy Piopliel iii Iho bolitudo ol Uiiii, and not 
111 the prcsenie of Khadiia .V ciiibory glance at the nords quoted 
aho%e would show that thc> i ould not possibly beai any such inter- 
pretation 'Ihe Hol> Prophet knew foi ceitain that he had a message 
fioin on High lor the rcfoiiiiation of a lallen humanity, all that he 
fcaied was lest he should not succeed m bunging about the desired 
reformation That was how Khadiia undesitood it, as she immediately 
comfoi ted him " Nay, by Allah, Allah w ill never bring thee to giief , surely 
thou dost good to thy relatives, and bearest the burden of the weak, 
and earnest for others that wdiich they liaie not got, and ait hospitable 
to guests and gives! help when theic is real distress ” (Bu 1 1) The 
faithful wife w ho had known him intimately lor fifteen years enumerated 
these great i irtues in him, as a testimonj that a man of such high 
character could not fail in accomplishing the task which was entrusted to 
him, the task of uplittmg a fallen hunianil}. 
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first part of the report. In both cases the Prophet 
was transported, as it were, to another world, and this 
transportation caused him to go through a scvcie 
experience which made him pcispire c\en on a cold day, 
but this experience was hardei still when the deliverer of 
the message did not appear in human shape and there 
remained no affinitj' between the deliverer and the 
recipient. But whether the angel appeared in human 
shape or not, whether the message was delivered in a 
hard or soft tone, the one thing certain is that it was a 
message delivered in words; and theiefore the Quranic 
revelation is entirely one message delivered in one form. 
And we must not forget that the Holy Prophet often 
received the message while sitting with his Companions, 
but they ne\ er saw the angel nor ever heard the w’ords of 
revelation,^ though the message sometimes came to the 
Prophet in sounds like the ringing of a bell. It was, 
therefore, with other than the ordinary human senses that 
the Holy Prophet saw' the angel and heard his words, 
and it was really the granting of these other senses 
that IS called transportation to another world. 

Though the Holy Qui’an was re\ea]ed in portions, 
Arrangement oi ihc yet it IS a mistake to suppose that it 
remained long in that fragmentary 
condition. As its very name implies, it was a book from 
the first, and though it could not be complete until 
the last verse was re^ealed it was never without some 
form of arrangement. There is the clearest testimony, 

1 Tlieic IS only f>nc report which seems to con\ey the idea that 
the Companions who were sitting with the Hole Prophet once saw Gabriel 
in human shape but that incident is not related in connection with a 
Quranic re\ elation A certain man according to that report, whom no 
one recognized, came to the Holy Prophet and asked him seieral questions 
about /s/tt;« and TJuaii, and lastly when the Hour would come 

He then disappeared mvsteriously and the Holy Prophet is reported 
to ha\e said "'I hat was Gabriel who came to teach \oii \oiir religion" 
(Bu Z 37) These woids might mean that the answers gicen by him 
were of Gabriel's teachings, not that the man who put the questions was 
Gabriel. 
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internal as well as external, that every single verse or 
part of a verse and every chapter that was revealed had 
its own definite place in the Holy Book.^ The Holy 
Qur’an IS itself clear on this point : “ And those who 
disbelieve say: Why has not the Qur’an been revealed 
to him all at once Thus, that We may establish thy 
heart by it, and We have arranged it well in arranging ” 
(25 : 32). The arrangement of the Qur’an was thus a part 
of the Divine scheme. Another verse showing that the 
collection of the Holy Book was a part of the Divine 
scheme runs thus: “ Surely on Us devolves the collecting 
of it and the reciting of it” (75 ; 17) ; from which it appears 
that just as the Holy Qur’an was recited by the Holy 
Spirit to the Holy Prophet, in like manner, the collecting 
together of the various parts was effected by the Holy 
Prophet under the guidance of the Holy Spirit. History 
also bears testimony to the truth of this statement, for 
not only are there numerous anecdotes showing that this 
or that portion of the Qur’an was put to writing under 
the orders of the Holy Prophet, but we are clearly told 
by ‘Uthman, the third Caliph, that every portion of the 
Holy Book w^as written and given its specified place, at 
the bidding of the Holy Prophet : “ It w'as customary 
w'ith the Messenger of Allah (may peace and the bless- 
ings of Allah be upon him) that when portions of 
different chapters were revealed to him, and when any 
verse was revealed, he called one of those persons who 
used to wTite the Holy Qur’an” and said to him; Write 

1 This subject has been fully dealt with in the preface to my 
English Translation of the Holy Qur'an Mith Text and Commentary, and 
also m a separate booklet, in the Holy Qur'an senes. Collection and 
Arrangement of the Holy Qnr'dii 

2 Among those whom the Holy Prophet used to summon to write 
down portions of the Holy Qur’an immediately after their revelation are 
mentioned the names of Zaid ibn Tliabit, Abu Bakr, 'Umar, ‘Uthman, 'All, 
Zubair, Ubayy, Haivala, ‘Abd-Allah ibn Sa'd, ‘Abd-Allah ibn Arqam, 
'Abd-Allah ibii Rawaha, Sharhubail, Khahd and Aban, sons of Sa'id, and 
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this verse in the chapter where such and such verses 
occur” (AD, 2:121; Ah. 1 : 57, G9). Thus the whole 
Qur’an was arranycd by the Holy Prophet himself, 
under the guidance of the Holy Spiiit. 

In fact, if we bear in mind the use that was made of 
tiungement m o'. 1 the Holy Qur’an, w^e cannot for an 
recitation instant entertain the idea that the 

Holy Qur’an cvisted without any arrangement of its verses 
and chapters in the lifetime of the Holy Prophet. It was 
not only recited in prayers but committed to memory 
and regularly recited to keep it fresh in the mind. Now 
if an arrangement of verses and chapters had not existed, 
it would ha^e been clearly impossible cither to recite 
it m public prayers or to commit it to memoiy. The 
slightest change in the place of a \crse by an Imam 
leading the piayers would at once call forth a correction 
from the audience, as it docs at the present day. Since 
no one could take the liberty of changing a word or 
the place of a w ord in a \ erse, no one could change a 
verse or the place of a \ erse in a chapter ; and so the 
committing of the Holy Qur’an to memoiy by so many of 
the Companions of the Holy Piophet. and their constant 
recitation of it, would hace been impossible unless a 
known order was followed The Holy Prophet could 
not teach the Holy Qui'aii to the Companions nor 
the Companions to each other, nor could the Prophet or 
anyone else lead the public prayers, in w'hich long 

Mu aiqab (l''U I.X p I'J) \t Mailiiia, ZaiU ’bii Flidbit was cluully lallcil 
upon lo do till-, \\ork, and in his .ibsense any of the olhei anianucnsi-s 
would take his pl.ice, and this was the leason why Zaid was chosen to 
I oilect the Quranic w ntiiigs in the time ol Abu Baki, and again to do the 
work of transciiption in the lime of •Uihin.iii .\t Makka in the earliest 
days, there weic tbi'i Bakr, ‘ Vli, Ktuidna wife oftliellolj Piophet, and 
others who wrote down the portions ic\ealed '1 he Holy Prophet took 
the greatest care to ha\e a writer and w riting material w itli him under all 
conditions, and even when he bad lo lly foi his life to Mddiaa, he had 
Still writing maleiial with him (Bu 03 -15k 
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portions of the Holy Book were recited, without follow'* 
ing a known and accepted order. 

The Holy Qur’an thus existed in a complete and 
Comi^ipte wilt 10 11 Ordered form in the memories of 
copips of thn Oiii nn jjj lifetime of the Holy 

Piophet, but no complete written copy of it existed 
at the time, noi could such a copy be made while the 
Holy Prophet was still alixe and still receiving reve- 
lations. But the whole of the Qur’an in one arrange- 
ment was safcl} prcscivcd in the memories of men w'ho 
were called qurrei oi recitcis. It happened, howc\cr, that 
many of the reciters fell in the famous battle of Yamama, 
in the caliphate of Abu Bakr, and it was then that “ Umar 
urged upon Abu Bakr the necessity of compiling a 
standard written copy, so that no portion of the Holy 
Qur’an should be lost e\cn if all the reciters should 
die. And this copy was compiled, not from the hundreds 
of copies that had been made by individual Companions 
for their own use, but from the manuscripts written 
under the diiection of the Holy Prophet himself, and the 
arrangement followed was that of the oial recitation as 
follow'ed in the time of the Holy Prophet. Thus a 
standard written copy was prepared which w'as entrusted 
to the care of Hafsa, wife of the Holy Prophet and 
daughter of ‘Umar (Bu. 66 : 3). But still no arrangement 
had been made for securing the accuracy of the numerous 
copies that w'erc in circulation This was done by 
‘ Uthman who ordered several copies to be made of 
the copy prepared in the time of Abu Bakr, and these 
copies w'ere then sent to the diffeient Islamic centres so 
that all copies of the Qur’an made by individuals shpilld 
be compared w'lth the standard copy at each centre, 

Thus Abu Bakr ordered a standard copy to be 
Stanci.nicii/.itionofthc prepared from the manuscripts 
iioi\ Quran Written in the presence of the Holy 
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Prophet, following the order of chapters which was 
followed by the reciters under the directions of the Holy 
Prophet, and ‘Ulhman ordered copies to be made from 
this standard copy. If there w^as any variation from that 
standard copy, it w^ent no further than this that where 
the Quraish wrote a w'ord in one w'ay and Zaid w'rote 
it in another way, ‘Usman’s order w'as to write it as the 
Quraish wiote it. This was because Zaid w'as a Madinite 
w'hile his colleagues were Quraish. Here is an account of 
what took place 

“ Anas son of Mfilik 1 elates that Iludhaifa came to 
‘Uthman, and he had been fighting along with the people 
of Syria in the conquest of Armenia and along w'lth the 
people of ‘IrAci in Azerbaijan, and was alarmed at 
their variations m the mode of reading (the Qur’an), 
and said to him, O Commander of the Faithful, stop the 
people before they differ m the Holy Book as the 
Jews and the Christians differ in their scriptures. So 
‘Uthman sent word to Idafsa, asking her to send him 
the Qur’an m her possession, so that they might make 
other copies of it and then send the original copy back to 
her. Thereupon Hafsa sent the copy to ‘Uj^man, and 
he ordered Zaid ibn T^abit and ‘Abd-Allah ibn Zubair 
and Sa'id ibn al-‘As and ‘Abd al-Rahman ibn Hari^ ibn 
Hisham, and they made copies from the original copy. 
‘Uthman also said to the three men who belonged to the 
Quraish (Zaid only being a Madinitc), Where you differ 
with Zaid in anything concerning the Qur’an write it 
in the language of the Quraish, for it is in their language 
that it W'as revealed. They obeyed these instructions, 
and when they had made the required number of copies 
from the original copy, ‘UAman returned the original to 
Hafsa, and sent to every quarter one of the copies 
thus made, and ordered all other copies or leaves on 
which the Qur’an w'as written to be burned” (Bu. 66 : 3). 
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As to what these differences were, some light is 
thrown on the point by Tirmidhi making the following 
addition to this report : “And they differed on that 
occasion as to tdbut and tsbnh. The Quraish members 
said that it was tabnt and Zaid said that it was tcibuh. 
The difference was reported to ‘Uthman and he directed 
them to write it tabuty adding that the Qur’an was 
revealed in the dialect of the Quraish.” It would be 
seen from this that these diffei cnees of reading or 
writing \icrc very insignificant, but as the Companions 
of the Holy Prophet believed c\ery word and every 
letter of the Hoi}- Qur’an to be the revealed word of 
God, they gave importance even to the slight difference 
in writing and referred it to the Caliph. It may 
be added here that Zaid A\ds chiefly called upon bj' 
the Holy Prophet at Madina to write dowm the Quranic 
revelations, and the word tabrd occurs in a Madina chap- 
ter (2 248). Zaid had w'ntten it iabuh as the Madinites 
did, but as the Quraish wrote it tabnty ‘UthmSn restored 
the Quraishite form. This incident further shows that 
Hafsa’s copy contained the manuscripts written in the 
presence of the Holy Prophet. These two reports 
furnish conclusive proof that if there w^as any difference 
between ‘Uthman’s standard copy and the collection 
made by Abu Bakr, it w'as a difference only as to 
the mode of writing ceitain w'ords ; there was no change 
of words, no change of veises and no change in the order 
of chapters. 

A few words may be added as to the so-called 
D 1 ffc 1 ein c i' s nt differences of readings in the 
leadings Holy Qur’aii, There were slight 

differences in the spoken language of different tribes, the 
language of the Quraish being the model for the literary 
language. Now the Holy Qur’an was revealed in the 
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dialect of the Ouraish, the hterarj' language of Arabia. 
But when towards the close of the Holy Prophet’s life 
people fiom different Arabian tribes accepted Islam 
in large numbers, it was found that they could not 
pronounce certain words in the idiom of the Quraish, 
being habituated from childhood to their own idiom, 
and it lias then that the Hoh' Prophet allowed them to 
pronounce a word according to then own peculiar 
idiom. This was done onl\ to facilitate the recitation 
of the Holy Qui’an. The wiitten Qui’an was one ; 
it was all in the chaste idiom of the Ouraish, but 
people belonging to other tribes w ere allowed to pro- 
nounce it in their own waj', and the peimission was 
intended only for those people.* 

There may haAC been certain revelations in which 
an optional reading w'as permitted. Readings belonging 
to this class can only be accepted on the most unimpeach- 
able evidence, and the trustw’orthiness of the hadith 
containing such reading must be established beyond 
all doubt. But even these readings do not find their 
way into the written text which remains permanently 
one and the same. Their value is only explanatory ; 
that is to say they only show what significance is to 

1 Some examples of these \ .in. iliop*: m.iv be gi\cn lieie Hutta 
(meaning MJi/i/) « .IS pi onounrect ‘<r/ra In the Iluilh.iil , ta'lmuun (meamng 
you know) n.is pronouni erl ti'lautun bv the Xs.ul , the 'I'amim re.id luriiizu, 
one of the Idlers, n here the Ouraish ilicl mil hi one lepoit the meaning 
IS made clear n here the follow mg words .ire added horn the lips of the 
Holy Prophet 1 herefore recite it m the m. inner in whuh \ou find it 
easy to do so " (Bu 06 5) In othei voids, the Hol\ Piophet allowed a 
reader to pronouni e a w or<l m the wa\ he found it easiest In the proper 
sense of the w ord these dialei tii i .iriations w mild not he le.idmgs .it all 
In exceptional < ases, a person w ho I mild not pionounie <i lertain word, 
ma\ h.i\ e been allowed to siibstiliUc Its equn .ileiit Bnteien that would 
not be a case of a \ariant reading, since it w.is meiely a permission 
granted to a particular individual and siii h variations never found their 
way into the written text of the Hoh Quran. 
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be attached to the word used in the text ; they are never 
at variance ^\lth the text They are known to very 
few even of the learned, to say nothing of the general 
readers of the Holy Book, and arc considered to have 
the value of an authentic hadith in explaining the 
meaning of a certain woid occurring in the text. 
Thus the so-called different readings were either dialectic 
variations, which were never meant to be permanent and, 
intended only to facilitate the reading of the Qur'an 
in individual cases, or explanatory variations which were 
meant to throw light on the text. The former ceased to 
exist with the spread of education in Arabia, and the 
latter have still the same explanatory value as they 
originally had. 

Random reports that a certain verse or chapter, not 

Coiieunc tesumonj to met With in the Holy Qur’an, 
oi iiu- puiii\ oi iiio was part of the holy text, have no 
oiiianic text value at all as against the conclusive 

and collective testimony which establishes the purity of 
the text of the Holy Qur’an. These reports were 
in some cases fabricated by enemies who sought to 
undermine the authority of the religion of Islam. ^ In 
other cases, they may hav c been the mistaken conception 
of this or that narrator. However that may be, it 
IS necessary to weigh the evidence as to whether or 
not a certain verse formed part of the Quranic text. 

1 Foi iii>itain.(., Mublnii nieiilioiis a lepoit .isciibing to Abu Musa the 
blatLiiiL'iU lli.U llicic was a ceitain cliaptci ol the Holy Qui’an, IikeueU 
111 li'iigth and lone to the 9 th chaptei, ot which only a single passage was 
all that he remembered Now the ilJzan nl-I'tuldl, a ciitical mquny about 
the iiairatois of ihe lepoits, shows that SuwanJ, the immediate informer of 
Muslim, w, IS a ziiuU’i'q, (i e , one who conceals unbelief and makes an 
outwaid show of belief), and, theretoie, the leport, as its veiy subject- 
mallei shows, IS a i leal invention The loui other repoits speaking of 
similai passages, not met with in the text ot the Holy Qui’an, may be 
relegated to the same class. 
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Itis afact that every \eise of the Holy Qur’an \\as, when 
revealed, pioinul^atrd and made puldic, it became a part 
of the public prayer and was lepeated day and ni^ht 
to be listened to by an audience of hundreds. When the 
written manuscripts of the Holy Qur’an were first 
collected into one ^olumt in the time of Abu Bahr, 
and later on when copies weie made fiom that oin;inal in 
the time of ‘UUiman, theic was the unanimous testimony 
of all the Companions that (wcr\ \ersL that found a place 
in that collection w.is [laitof the Di\ine icvelation. 
Such testimony of oveiwhelmiii!” numbers cannot be 
set aside by the evidence of one or two, but as a 
fact, all reports quoted as affecting the purity of the text 
ascribe a certain statement to only one man, and in not a 
single case is there a second man to support that 
assertion. Thus when Ibn Mas'ud makes an assertion to 
this effect, Ubayy’s evidence, along w’lth that of the 
whole body of Companions, goes against him ; and when 
Ubayy makes a like assertion, Ibn Mas'ud’s evidence 
along with that of the lest of the Companions goes 
against him Thus theie is not a single assertion 
impugning the purity of the Quranic text for which e\en 
one witness can be produced.' 


1 In iiianv (asc« e\en in(<'iii,il eMdcnrr would --how tli.it tlu' 
leport was not credible 1 oi example, one lepoii asi ribes the 
following statement to ‘ \’isha The chaptei of the Coiileder.ites (i h 3i) 
consisted, at thr* lime of the Prophet, of trvo hundred cerses 
when ‘Uthman wrote the Mushal, he was only able to collect ol it 
what It contains" 'A'lsha could never have spoken these words, as she 
knew too well that ‘Uthman neier collected the Musha/, he had only 
directed the making of copies from Hafha’s Mushaf The false notion that 
‘Uthman collected the Holy Qur'an is of Inter growth, and this affords the 
surest testimony that this repoit i-> a mere iniciUion Similailv, the words 
ascribed to 'Umai rcg.arding the stoning of tlie adulterer arc .i f.ibrication 
He is reported to hare said "11 I were no! afiaid th.it people would 
say, ‘Umar has added something to the Book ol God I should write it 
down in the Qur'an” (-M) 37 23) This .nsserlion is self-coiiliadictory 
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That certain verscb of the Holy Qur’an arc abrogated 
'Phe theorj of .ibio- by others lb now an exploded theCfy. 
s-icon Xhe two passages on which it was 

supposed to rest refei, really, to the abrogation, not of the 
passages of the Holy Qur’an but, of the previous revela- 
tions whose place the Holj Qur’an has taken The first 
verse is contained in the chapter al-Nahl — a Makka 
revelation— and runs thus “x\nd when We change one 
message for another message,' and Allah know^s best what 
He re\cals, they say, Thou art only a forger ” (16 . 101). 
^ow it IS a fact admitted on all hands that details of the 
Islamic law were revealed at Madina, and it is m relation 
to these details that the theory of abrogation has been 
broached. Therefore a Makka ie\ elation would not speaik 
of abrogation But the reference m the abo\e verse is to 
the abrogation, not of the Quranic verses, but of the 
previous Divine messages or revelations, involved by the 
revelation of the Holy Qur’an. The context shows this 
clearly to be the case, for the opponents are here m'ade 
to say that the Prophet was a forger. Now' the opponents 
called the Prophet a forger, not because he announced! fh'e 
abrogation of certain verses of the Holy Qur’an, but 
because he claimed that the Holy Qur’an was a Divih'e 
revelation which had taken the placie of previous 
revelations. Their contention was that the Qur’an w'as 
not a re\ elation at all . “ Only a mortal teaches hihi ” 
(16 103). Thus they called the whole of the Qur’an a 

forgery and not merely a paiticular verse of it. The 

If it was ically pait ol lliu "In bliouUl people say that ' Umar had 

added to the Book of God 

1 'I'he word aya occuiiin^ heie means originally ir and hence it 
comes to signify uii iiidu-ntion or civi/chci. or pi oof , and is used in the sense 
of a iiinircU’ It also signifies i inaltr or it Dtvnie iiiesurge (I'A ) The word is 
fieiiuentlj used in the Holy (Jur'an in its geneial sense of a Ui\ me message 
or .1 Dn me toiiiniuiiu ation, and is. theicforo applaable to a portion of the 
Holy (Jill an oi to .my picMous levelalioii It cariieb the latter sigin- 
tiLaiiee heie as the context clearly shows. 



THE RELIGION OF ISLAM 

theory of abrogation, therefore, cannot be based on this 
verse which speaks only of one revelation or one law 
taking the place of another. 

The other verse which is supposed to lend support 
to the theory is 2:106: “Whatever communication 
We abrogate or cause to be forgotten. We bring one 
better than it or one like it.”^ A reference to the 
context will show that the Je\\s or the followers of 
previous icvelations are here addressed Of these it is said 
again and again : “ We belie\e in that which was revealed 
tons; and they deny what is besides that” (2.91). So 
they were told that if one ie\ elation was abrogated, it 
was only to give j^lace to a better. And theie is mention 
not only of abrogation but also of something that was 
forgotten. Now the words “ oi cause to be foigotten ” 
cannot refer to the Holy Qur’an at all, because no portion 
of the Holy Book could be said to have been forgotten 
so as to require a new re\ elation in its place. There is 
no point in supposing that God should hrst make the 
Holy Prophet forget a verse and then re\ta] a new one 
in its place. Why not, if he really hid forgotten a 
verse, remind him of the one forgotten’ But e\en if 
we suppose that Ins memoiy e\cr failed in retaining a 
certainverse (which really nevei happened), that^else was 
quite safely 2 acser\cd in wiiLing, and the mere failure of 
the memoiy could not necessitate a new ie\ elation. That 
the Prophet never forgot what was recited to him by the 
Holy Spirit is plainly stated in the Holy Qur’an' “We 

1 Sale's liaiislation of the nouK is misleadini' and has ailuallv 
dcccned many ^^nlers on Islam who had no aecess to the oiigmal lie 
translates the words nitnsi-lia as meaning Wc Ltxuse Hicc to forget Now the 
text docs not contain any word meaning tlue '1 he slight ciior makes the 
\erse mean that Alinight) God h.-id caused tlie Iloh Pmphel to forget 
certain Quiamc \erses, wherea"- the oiiginal does not saj that the 
Prophet was nitidc to foigct anything but tlearly implies th^it the world 
was made to foigct. 
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shall make thee recite, so thou shalt not forget" (87: 6). 
History also bears out the fact that he never forgot any 
portion of the Quranic revelation. Sometimes the whole 
of a vei}' long chapter would be revealed to him in one 
portion, as in the ease of the sixth chapter which extends 
ovei twenty sections, but he would cause it to be written 
down without delaj’, and make his Companions learn it 
by heait, and iccitc it in public piaycrs, and that without 
the change of even a letloi , notwithstanding the fact 
that he himself could not read fiom a written copy, nor 
did the written copies, as a rule, remain in his possession. 
It was a miracle indeed that he never forgot any portion 
of the ()ur’iln, though other things he might forget, and it 
IS to his forgetfulness in othei things that the words 
except ic'Jiaf Allah pleases (87 7) lefer. On the other 
hand, it is a fact that paits of the oldci revelation had been 
utterly lost and foigotten, and thus the Holy Qur’an was 
needed to take the place of that which was abrogated, 
and that which had been forgotten by the world. 


“ The hadith speaking of abrogation are all weak ’* 


ll.icll^ on ahiog.itidii 


says Tabrasl. But it is stranger 
still that the theory of abrogation 


has been accepted by writer after writer without ever 


thinking that not a single hadith, however weak, touching 
on the abrogation of a ^erse, was traceable to the Holy 


Prophet It never occurred to the upholders of this 
theory that the Quranic verses wcie promulgated by the 


Holy Prophet, and that it was he whose authority was 
necessary for the abrogation of any Quranic verse ; no 


Companion, not even Abu Bakr or ‘Ali, could say that 
a Quranic verse was abrogated. The Holy Prophet 
alone was entitled to say so, and there is not a single 


hadith to the effect that he ever said so ; it is always 


some Companion or a later authority to w^hom such 
views arc to be traced. In most cases where a report 
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is traceable ti> one Companion who held a ccitain verse 
to have been abrogated, tin re is .mother icj)oit traceable 
to anothci Companion to the effect that that verse was 
not abrogated.’ It shows clearly that the opinion of one 
Companion as to the abrogation of a \ eise would be 
questioned by another Companion. Eton among later 
writers we find that thcie is not a smgle \ersc on which 
the verdict of abrogation has been p.tsscd by one without 
being questioned b\ anotlu i <ind while theje are wiiti'is 
w'l^o would lightK pass th( \(uhct of .ibiogation on 
hundreds of % Cl scs, theie aic othcis who consider not 
more than five to be abrogated, and c\fn in the case of 
these five the \fidict of abiogation has bren seiiousK 
impugned by eaihei wiiteis 

'The theoi} of abiogation has m fact aiisen fioni a 
misconception of the use of the wind 

IVe of lh(' \i (11(1 III! ' ft -I j , 1 r 1 

naskh by the Companions ot thr 
Holy Frophet. When the significance of one \cise 
was limited by another, it was sometimes spoken of 
as having been abrogated {nusikhat) In that othei. 
Supilarlj' when the words of ,i \tisc gate use to a 
misconception, and a lalci ro\ elation cleared up that 
misconception, the word naskh was metaphorically used 
i^ connection with it, the idea undei lying its use being, 
not that the first verse wa*- abiogated, but that a certain 
conception to which it had gnen rise was abrogated.® 

1 Sonic ni.n be nolccl hen- Z 180 is lic'il 1)\ sonic loh.iip 

been abrogaicfl w liilc nilicis h.i\e demed it (I | C), 2 isl is loiisulcied b\ 
Ibn‘Umar as h.n ipn been .ibrog.ilcd wlulclbn ' \bbas ‘•.i\ s ii was noUllii), 

2 240 was .diiog.itcd .11 ( oiding to Ihn /ubaii while Miijaliid sa\ s it w.is 
not (Bu ) I hoc taken tlie>c cs.iinphs miK from the spcoikI i h.iptci of 
the Hol\ Qur'an 

2 Man\ in=l,in( Cl- (il till-. m,i\ hi- ipiolcd Iii2 2s4 it is s.ud w hetlici 
\ oil m.inifest what is iii loiir minds in hidi il MTih will (.ill i on to 
account for it , ' while .iiioidiii" lo 2 2.sh ' \llah docs not impose on an\ 
soul a dut\ blit lo the extent of iis .ibililx ’ V lepoit m iinUKan s.it s that 
one of the Comp.anions of the floK Piopliei.pioh.ibU ‘-Vlid VlUhihn'Umar, 
held the opinion that tliefirst \ersc w.is abioifated [nusifthtit) bi the second 
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Earlier authorities admit this use of the word : “ Those 
who accept naskh (abrogation) here (2 : 109) take it as 
meaning explanaiion metaphorically ” (RM.I, p. 292) ; and 
again : “ By naskh is meant metaphorically, explaining 
and making clear the significance ” {ibid., p. 508). It is an 
abrogation but not an abrogation of the words of the Holy 
Qur’an; lather is it the abrogation of a misconception of 
their meaning. This is further made clear by the 
application of naskh to verses containing statement of 
facts {akhheir), wheieas, properly speaking, abrogation 
could only take place in the case of verses containing 
a commandment or a prohibition (amr or nahy). In 

\\’hnt \^ as meani hv vaikh (abrogation) in Ibis caso is maci? rloar by 
iinolboi dpl.iiipil ipport fin an in the ol Ahmad Vccorilinp; lo this 

rpjioil wlien 1 281 nas ineaJed the t onipanions enteitaincd an idea 
whiili the\ li.id ne\ei entertained bcloie \or ac eording to .mothei report, 
the\ were sreatli cfiie\pd)and thought that Ibet had not the power to bear 
It The mattoi beiin? biotight to tlic iioiue ol the Holy Prophet, he said. 

' Pcithei sa\, lia\e he.iid and wo obi j and submit,” and soGod 
inspiied tailh m their lieaits As this lepoil shows what happend was 
tins, til, It some (. onipanion oi Companions thought that 2 284 imposed a 
new biiiden on Ihem, maUin.t o\er\ cm' idea whith eiUeied the mind 
without t.iking root or e\ct being tuinslated into action, punishable 
111 the s.inie mdiiner a-, if it had been tuinslated into action 2 280 made it 
pi. nil that till'- w,is not the meaning convened by 2 284, since accoidiiigto 
that seise, God ilid not impose on m.in a biiiden which he could not bear. 
This rcnioi.il of .i misconi entioii was called abrogation (inrs^) by Ibn 
‘Umar 

It may be .idded Ih.il iheie is nothing to show' that 2 280 was revealed 
l.itei than 2 7.sl (->ii llie oilier hand, llie use of the winds «v have heard 
ami oh V b_\ the lloh Piophel to lemoie tlie w long notion which some 
Coinp.iiiions eiitei tamed — these \eij woids oi cm m 2 285 — show s that the 
tliiee veiscs, 2.SI, 2.S5, and 2.% wiie all leie.iled logelhci, and hence the 
.ibiog.itioii 111 the Oldman sense of the word of one of them by another is 
me.iningless I'heie aic othei inst.inies m which a \eise reiealed later 
IS thought to ha\e been .ibiog.ited by .i pieiious verse. Diit how' i ould a 
l.ilei leise be .ilnogated b\ a jneMons one ’ Gr what point can theie be 
in gi\ mg an oidei w hii h w as cant piled before it was gii en ’ If, on the other 
h.intl, the wind li.rstli is t.iken to mean the pl.icmg of a limitation upon the 
meaning ol ,i icrse, or the lemoial ol a wiong conieption attached to it, 
no difficiilli would aiise, foi c\ cn a ineiious terse maj be spoken of as 
pl.acmg a limitation upon the meaning of a l.iter terse or as remoting a 
wiong conteption aiising theiefrom 
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the ordinary sense of the \\oul there could be no nas kli 
(abrogation) of a statement made in the Word of God, 
as that ^^ould suggest that God had made a ^\rong 
statement first and then recalled it. This use of the 
word naskh by the earlier authoritic': regarding 
statements^ show-' that they \\ere using the ^\OId to 
signify the remo\al of a wiong conceptum regarding, or 
the placing of a limitation upon, the meaning of a certain 
verse. At the same time, it is tiue thar the use of the 
word nashh soon became indisci mnnate, and when any 


one found himself unable to icconcile two verses, he 
would declare one of them to be abrogated by the other 
The principle on which the theory of abrogation is 


of abiosjatioii 


based is unacceptable, being contraiy 
to the plain teachings of the Holy 


Qur’an. A verse is considered to be abiogated by anothei 


when the two cannot be reconciled with each other ; 


in other words, when the\ appeal to contradict each 
other. But the Holy Qiu'.ln destroys this foundation 
when it declares in plain words that no pait of the 
Holy Book is at variance with another : “ Do thc\ 

not then meditate on the Our’an, and if it wete from any 


1 One ex.iniplf nf ime st.iteineni lieini; 'puUeii or ns .ihrosj.ileil l>\ 
another is that of ’ 2S4, 2S()(for\vi>nh~o«'tln* preMoiii, foot note) \nolher 
IS furnished In S (i5 66 « here (he A..,! \ er«o stati’^ that in nai the Muslims 
shall overcome ten times then numhei- anti thespionti, .iftei referiin}; 
to their weakiie-.s at the time— n hii h me lilt the painili uf tiamecl men 
among them and then lack of the implements anti neces'-aries ot n.ii — 
states that the\ shall merromc tlouhle then numbeis Non the two 
verses relate to two different conditions and the\ ma\ he s.ud to place a 
limitation upon the meaning of eat h otliei hut one of them t .innot be 
spoken of as abrogating the other fn the time of the Holy Prophet when 
the Muslims weie we.ik, when eieri man, old ni joung, had to he caileil 
upon to take the field, and the Muslim niiin w.is but ill equipped, the 
Muslims o\ en ame double eien thiuctheii numbers, but in the waiswith 
the Persian and Roman empires, tliei lanqiiished ten times then number 
Both statements H eip true , the\ onl\ rel.ited to diffeienl circumst.inres 
and the One placed a limitation upon the meaning of the other, but neither 
of them actually abrogated the other 
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other than Allah, thc\ woiikl have found in it many 
a discrepancy” (4 • S2) It was due to lack of meditation 
that one \erse was thought to be at variance with 
another; and hence it is that in almost all cases 
where abrogation has been upheld by one person, 
there has been another who being able to icconcile 
the two, has repudiated the alleged abrogation. 


Sa\utrttn i itii M 


It IS only among the later commentators that 
we meet with the tendency to ail- 
ment the number of verses thought 
to have been abrogated, and by some ot these the 
figure has been placed as high as fi\e hundred. 
Speaking of such Sayuti says m the Itqctn . ‘ Those 
who multiply (the number of abiogated \erses'( have 
included man\ kinds — one kind being that in which 
there is neither abrogation, nor any particularization 
(of a general statemonth nor has it any connection 
with any one of them, fot \anous reasons And 
this IS as in the word of God. ‘.And spend out of 
what We ha^e given them’ (2 3); ‘And spend out 

of what We ha\e given you’ (63 : 10); and the like. 
It IS said that these are abrogated by the verse 
dealing with zakat. while it is not so, they being still in 
force” (It. II. p 22). Sayuti himself brings the number 
of verses which he thinks to be abograted down to twenty- 
one {ihid. p 23), in some of which he considers there is 
abrogation, while in others he finds that it is only the 
particularization of a general injunction that is effected 
by a later verse ; but he admits that there is a difference 
of opinion even about these. 

A later writer, however, the famous Shah Wall 
Sh:ih Wall .\iiaiis Allah of India, commenting on this 
lerdict on h\e \erse« jf, fauz al-Kablr savs that 

abrogation cannot be proved in the case of sixteen 
out of SayQti’s twenty-one verses, but in the case 
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of the remaining fn e he is of opinion that the verdict 
of abrogation is final. These five verses arc dealt 
with below . 

(1) 2 . ISO . “ Bequest is piesciibed for you when 
death approaches one of you, if he lea\ es behind \\ ealth, 
for parents and near relations, according to usage.” 
As a matter of fact, both Baidzawi and Ibn Jaiir 
quotc authoiitics who state that this vcisc was not 
abrogated; and it is surprising that it is considered 
as being abiogated by 4.11, 12, which speak of the 
shares to be given “ after the payment of a bequest 
he may have bequeathed or a debt,” showing clearly 
that the bequest spoken of in 2 t 180 was still in 
foicc. This verse in fact speaks of bequest foi chantablc 
objects which is even now recognized by Muslims to 
the extent of one-thud of propcity. 

(2) 2 • 240 : “And those of you w’ho die and leave 
waves behind, (making) a bequest in favour of their 
wives of maintenance for a year without turning them 
out.” But we have the woid of no less an authority than 
Mujahid that this verse is not abrogated “Alhlh gave 
her (i.e. the widow) the whole of a year, seven months 
and twenty days being optional, under the bequest; 
if she desired she could stay according to the bequest 
(t.e. having maintenance and residence for a year), 
and if she desired she could lea\c the house (and 
remarry), as the Qur’an says : ‘ Then if they leave of 
their owm accord, thcie is no blame on you’” (Bu. 
65 : 39). This verse, therefore, docs not contradict 
v. 234. Moreover, there is proof that it was revealed 
after v. 234, and hence it cannot be said to ha^'c 
been abrogated by that verse. 

(3) 8 ; 65 : “ If there arc tw'enty patient ones of 

you, they shall overcome tw'o hundred, etc.” This is 
said to have been abrogated by the verse that follows it ; 
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“For the present Al],lh has made light your burden 
and He kiuiws that tliere is weakness in ^ou, so if 
there are a hundied patient ones of j ou, the)' shall over- 
come two hundred.” That the question of abrogation 
does not arise here at all is apparent from the words 
of the second verse which clearly refers to the early 
times when the Muslims wcie weak, having neithpr 
munitions of wai nor cxpeiicnce of warfare, and when 
old and young had to go out and fight ; while the 
first \crsc refers to a latei poiiod when the Muslim 
aimies w'cre fully organized and equipped. 

(4) 33:52 : ‘“It is not allowed to thee to talje 

women after this.” This is said to ha\ e been abiogated 
by a \cisc which was appaicntl) revealed befoic it: 
“O Piophct ' VVe ha\e made lawful to thee thy 
wives ” (33 : 50^'. The whole issue has been tinned 
topsy-tuny As I haic said before, a verse cannot 
be abrogated bj one revealed before it. Appaiently 
w'hat happend was this. When 4 3 was revealed, limiting 
the number of waves to four, should e.vceptional 
circumstances require, the Prophet w'as told not to 
divorce the excess number, and this was effected by 
33 ; 50 as quoted above ; but at the same time hp 
was told not to take any woman in marriage after 
that, and this was done by 33 : 52. 

(5) 58 . 12 : O you who believe ' when 3 'ou consult 

the Apostle, then offer something m charity before 
your consultation; that is better foi you and purer; 
but if you do not hnd, then suicly Allah is Forgiving, 
Merciful.” This is said to have been abrogated by 
the verse that follows: “Do you fear that you lyill 
not be able to give in chanty before your consultation ? 
So when you do not do it, and Allah has turned to 
you mercifully, then keep up prayer and pay the popu- 
late." It IS not easy to see how' one of these injunctipi^s 
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is abrop;atcd by tbc other, since there is not tlie 
slightest difTercncc in \\h:it they s<iy. Tlic second 
verse mcicly gi\es further explanation to show that 
the injunction is only in the natuic of a recommendation, 
that IS to say, a man may gn e m chariU \\hatc\cr 
he can easily spare, 7akat (or the legal alms) being 
the only obligatory charity. 

Thus the thcoiy of abiogation falls to the giound 
on all considciations. 

The lulc as to the intei pietation of the Qur’an 

Inierpiet iii.wi of iiu- Ui'Cii in the Holy Book 

0'"’3n itself • “lie it IS Wh(^ has ie\ cak'd 

the Book to thee; some of its \eises are decisive, 
they are the basis of the Book, and others are allegorical 
As for those in whose heaits there is perxersit), they 
follow the part of it which is allegoiical, seeking to 
mislead and seeking to give it their own interpretation, 
but none knows its mteipictation except Allah, and those 
well-grounded in knowledge sav-. We believe in it, 
it IS all from our Lord, and none do mind except 
those having undeistanding ” (3; 6). In the first place, it 
is stated here that there are tvvm kinds of verses in 
the Holy Qur’an, namely the decisive and the allegorical 
— the latter being those which arc capable of different 
interpretations Next we aic told that Ihc decisive 
verses are the basis of the Book, that is, that thev 
contain the fundamental principles of religion Hence 
whatever may be the differences of interpretation, the 
fundamentals of religion aie not affected by them, all 
such differences relating only to sccondaiy matters. The 
third point is that some [leople seek to give their own 
interpretation to allegoiical statements and aie thus 
misled. In other words, serious errors arise only when a 
wrong interpretation is placed on words winch arc suscep- 
tible of two meanings. Lastly, in the concluding words. 


44 



THE HOLY QUR’AN 


a clue IS given as to the right mode of interpretation 
in the case of allegorical statements: “It is all from 
our Lord ’’ That is to saj', there is no disagreement 
between the various portions of the Holy Book. This 
statement has in fact been made elsewhere also, as 
already quoted (see 4 • 82). The important principle 
to be boine in mind in the interpretation of the Holy 
Qur’an, therefore, is that the meaning should be sought 
from within the Qur’an, and never should a passage 
be interpreted m such a manner that it may be at 
variance with any other passage, but more especially with 
the basic principles laid down m the decisive verses. 
This principle, in the words of the Holy Qur’an, is 
followed by “those well-grounded in knowledge.’’^ The 
following rules may therefore be laid down: 

1 '1 ho siib| 0 ( l o( ilic Intel prel.uiiiii of iho Quranic \or‘<eK is ^c^y 

.i|)puipiiatcl\ dealt nith iii the o|)cuiiig \crscs uf the third ch.iptei which 
boniiis with a disiusbioii with the followcis ot Chi istianitj , foi, it niubt 
bo boiiic 111 iiiiiul th.it it IS on ,i wiong intoi piclation of ceitam allegorical 
statcmoiils th.it the fundamental piiniiples ol Chribtianitv aio actually 
based 1 he b.isic doitiine ot the religion of .ill the prophels in the Old 
'PostaincMit IS the I iiit> ol God, but tlinc aio a nuinbcr of piophocies 
com bed ill .illogoi u al language ha\ iiig leloicmo to the advent of Christ. 

'1 he thrisLiaiT' instead of intcipioting these in accordance with the 
cle.ii words cil ihe [iiinciple ot Divine I nitv laid ihe foundation!) of 
t'liiistiaiiitv on the metaphorical i.ingii.igo ol the piophecics and thus 
In nigki i ol the tiuo rule' ol mteijiiet ilion woic misled to such an extent 
.IS to igiioic till veiv essentials ol the leligion of the piophets Christ 
w.is believed to be t.od on llie slienglh ol melaphoiii al expicssions, 
and Ihe dm lime ol llic I'l iiiily tlius bec.ime the basis of a new lebgioii 
'I l.e i pitliel "•.on ol C.od ” w.is ficely used m Israelite liteialuic and 
vv.is .ilvv.ivs t.iLen allegoric. ilh 'Ihe teini ociursas early as Ueii 6 L 
whole the ‘ sons of God" arc spoken ol as taking the daughtcis of 
men for wives It occuis again in Job 1 6 and 7, and good men 
are no doubt meant in both places In hx 4 11 and many other places, 
the Israelites are spoken of as the chiklicn of God “ Israel is my son, 
cv en my first born " The cxpiession is used in the same metaphorical 
sense in the Gospels L\en in the louith Gospel, where the Uiv inity 
of C hrist IS looked upon as finding a boklei expression than in the 
synoptics Jesus Christ is lepoited as saving in answer to those who 
.lecused him of blasphemy fc>r speaking ol himsell as the sou of God. 
“Is It not written in your law', I said, Yc arc gods ' If He called them 
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1. Thi- principk'' of Islam arc enunciated in 
decisive \\ord'' in the Holy Qur’an , and. therefore no 
attempt should he made to e-tahlish a jiriitciple on the 
strength of aiie-goncai par-saue-'', or of words susCLptible 
of different meanings. 

2. The explanation of the (jur'an -hould in the 
first place be sought in the Qur’an itself, for whatever 
the Qur'an ha.= stated briefly, or merely hinted at. in 
one place, will be found expanded and fully explained 
elsewhere in the Holy Book itself. 

3. It IS ^e^y important to remember that the Holy 
Qur'an contains allegory and metaphor along with what is 
plain and decisive, and the on’y safeguard ayainst being 
misled by what is allegoric d or metaphorical is that 
the interjiretation eif such passages mu-t be strictK in 
consonance with what is laid down m clear and decisiN e 
words, and not at variance therewith 

4. When a law or principle is laid down in clear 
words, any statement carrx mg a doubtful significance, or 
a statement apparently oj'po^ed to the law so laid down, 
must be interpreted subject t(.> the principle enunciated. 
Sfmilarly. that which is particular must be read m connec- 
tion with and subject to niorc general statements. 

In this connection I ha^ i only to add that Iladidi 
,, , „ , , , also alfoids an explanation of the 

i.iomient i' ■ - ii niui- Holv Qur’an but a haditE can onlj 
jiatiiig 111 _ II a I accepted when it is reliable and 

gods, unto i' horn the word of eiod (.ame. and the scr pture cannot be 
broken; sa> ve of him, whom the I'athei hath sanciihed, and ^ent into 
the world Thou b^a^pheme=l iKcansc I ^aId I .m the Son of God' 
(Jn 10:34-36' It !*■ thus clear that e\en in the mouth of Jesus the 
term “ son of God ” w.is a meiapliorir.d express. o.i and h^ taking it 
literally the Church has destroced the \er\ fc'und.itions of religion 
It is to til s fundamental misi.ike of e lirisuanitc tli.il tl.i- Hoh Oui’an 
refers b> giving the lule foi the mterpictation of allcgontal verses in 
a discussion of the Clnistian religion 
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not opposed to what is plainly stated in the Qur an. 
As regards commentaries, a word of warning is necessary 
against the tendency to regard what is stated m them 
as being the final word on interpretation, since by so 
doing the great treasures of knowledge which an 
exposition of the Holy Qur'an in the new light of 
modern progress reveals arc shut out, and the Qur’an 
becomes a sealed book to the present generation. The 
learned men of yore all freely sought the meaning 
of the Qur'an according to their lights, and to the 
present generation belongs the same right to read it 
accoidmg to its own lights. It must also be added 
that though the commentaries are valuable stores of 
learning for a knowledge of the Holy Qur’an, the numer- 
ous anecdotes and legends with which many of them 
are filled can only be accepted with the greatest caution 
and after the most careful sifting. Such stories are 
mostly taken from the Jews and the Christians, and 
on this point I would refer the reader to my remarks 
under the heading “ Reports in Biographies and Com- 
mentaries” in the next chapter, where I have shown 
that the best authorities have condemned most of this 
material as Jewish and Christian nonsense. 

The Holy Qur’an is divided into 114 chapters, each 
DiMbionb ot the Hoiv of which IS Called a sMra meaning 
literally emuience or high degree (R.), 
and also any degree of a structure (LL ). The chapters are 
of vai-ying length, the longest comprising one-twelfth of 
the entire Book. All the chapters, with the exception of 
the last thirty-five, are divided into sections {ruku‘), each 
section dealing generally wnth one subject, and the 
different sections being intcr-relatcd to each other. 
Each section contains a number of \ erses {^ya, meaning 
originally a sign or a commimication from God). The 
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total number of verses is 6,240,' or including the 113 
Bistrullah M'lses with which the cliapteis open, 6,353 
For the purpose of recitation, the Holy Our’an is divided 
into thirt\' equal parts, each of which is called a juz' 
(meaninf3[/>ar/), e\ery pait beiny again sub-divided into 
four equal parts Another division is into seven vianztls 
or portions, which is designed for the coiqplction of 
the recital of the Holy Our’an in se\en days. These 
divisions have nothing to do with the subject-matter 
of the Holy Book. 

An important division of the Holy Qur’an relates 
Makka aiui M.uima to the Makka and Madina suras. 

After being raised to the dignity 
of prophethood, the Holy Prophet passed 13 years at 
Makka, and was forced then to llj with his Companions 
to Madina where he spent the last ten years of his life. 
Out of the total of 114 chapteis, into which the Holy 
Qur'an IS divided, 92 weic rc\ealed during the Makka 
period and 22 during the Madina period,^ but the IMadina 
chapters, being generally longer, contain about one-third 
of the Holy Book. In airangemcnt, the Makka revela- 
tion is intermingled with that of Madina ; the number of 
Makka and Madina chapters following each othei 
alternately being 1, 4, 2, 2, 14, 1, 8. 1, 13, 3, 7, 10, 48 On 
referring to the subject-matter of the Makka and Madina 
revelations, we find the following three broad features 
distinguishing the two groups of chajiters Firstly, the 
Makka revelation deals chiefly with faith in God and 
IS particularly devoted to grounding the Muslims in that 
faith, while the Madina revelation is chiefly intended to 

1 Tlieie BMslccl a ihglit dilfeioni e in tlu' numbcMiiig ol mmsc'- mi the 
different ccnties of leai ning, ICiila le.ideis coimling them 0 23‘J, Ba-ira (),204-, 
Syria 6,225, Makka 0,219, Madina 0,211 Bui this is a difference o! computa- 
tion onl\, some leadeis maikiiig tin* end ol a seise wheie olheis do not 

1 / li\eiv chapter of thc^ Iloh Oui'an begins w ith the nis)»ii/a/i verse 
except the ninth 

3 Ch 110 was revealed at Makka duiing the Taicvvell pilgrimage and 
therefore belongs to the Madina peuod * 
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translate that faith into action. It is tiue that exhort- 
ations to good and noble deeds are met with in the 
Makka revelation, and m the Madina revelation faith is 
still shown to be the foundation on which the structure of 
deeds should be built, but, m the main, stress is laid in 
the former on faith in an Omnipotent and Ominpresent 
God Who requites ever)' good and every evil deed, and 
the latter deals chiefly with what is good and what is evil, 
in other words, with the details of the law. The second 
feature distinguishing the two revelations is that while 
that of Makka is generalh' prophetical, that w'hich ^came 
at Madina deals with the fulfilment of prophecy. s^hiidly, 
while the Makka revelation shows how' true happiness 
of mmd may be sought in communion w'lth God, that 
of Madina points out how man’s dealing w'lth man may 
also be a souicc of bliss and comfort to him. Hence a 
scientific ariangcment of the Qur’an must of necessity 
rest on the intermingling of the two revelations, the 
blending of faith with deeds, of prophecy with the 
fulfilment of prophecy, of Divine communion with 
man’s relation to and treatment of man. It may be 
added here that the idea that the proper arrangement of 
the Qur’an should be in chronological order is a mistaken 
one. Most of the suras were revealed piecemeal, and 
hence a chronological oider of revelation would destroy 
the sura arrangement altogether. Take, for example, the 
very first chapter chronologically, the 96th in the present 
order. While its first five verses are undoubtedly the 
first revelation that came to the Prophet, the rest of the 
chapter was not revealed before the fourth year of his 
ministry. Similarly with the second chapter in the present 
arrangement ; w'hile the major portion of it was revealed 
in the first and the second years of the Hijra, some verses 
were revealed as late as the closing days of the Prophet’s 
life. Chronological order is, therefore, an impossibility. 
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That the Hoi}- Our’iin occupies a place of eminence 
The place of O'u an m Aiabic literature A\hich has not 
m world iitei.uiiH' fallen to thc lot of any other book 
goes without saying ; but \\emay say more and assert 
with confidence that the place so occupied has not 
been attained at any time by any book anywhere. For 
what book is there in the whole history of the human 
race that has not only through thuteen long centuries 
remained admitted!}' thc standard of thc language in 
which it IS written, but has also originated a world-wndc 
literature? The best books only half as old as the 
Holy Qur’an are no longer the standard for the language 
of to-day of the language m which, respectively, they were 
written. The feat accomplished by the Holy Qur’an is 
simply unapproached in the whole history of the written 
word. It transformed a dialect spoken in a ^ ery limited 
area of a forgotten corner of thc world into a world-wade 
language which became thc mother-tongue of \’ast coun- 
tries and mighty empires, and produced a literature 
which is the basis of the culture of powerful nations from 
one end of the world to the other. There was no 
literature, properly speaking, m Arabic before the Holy 
Qur’an ; the few' pieces of poetry that did exist never 
soared beyond the praise of wine or woman, or horse or 
sword, and can hardly be called literature at all. It was 
w'lth the Qur’an that Arabic literature originated, and 
through the Qur’an that Arabic became a pow'erful langu- 
age spoken in many countries and casting its influence 
on the literary histories of many others. Without the 
Qur’an, the Arabic language would have been nowhere 
m the world. As Dr. Steingass says : 

“ But w'e may well ask ourselves, what would in all 
probability have become of this language without 
Muhammad and his Qur’an ? This is not at all an idle 
and desultory speculation. It is true the Arabic language 
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had already produced numerous fine specimens of genuine 
and high-flown poetry, but such poetry was chiefly, if not 
exclusively, preserved in the memory of the people 

Moreover poetry is not tantamount to literature 

Divided among themselves into numerous tribes, 

who were engaged in a perpetual warfare against each 
other, the Arabs, and with them their various dialects, 
would more and more ha\c drifted asunder, poetry 
would have followed in the wake, and the population of 
Arabia would have broken up into a multitude of clans, 
with their particular bards, w'hose love- and war-songs 
enterprising travellers of our day might now' collect 

“ It seems, then, that it is only a work of the nature 
of the Qur'an which could develop ancient Arabic into a 
literary language . 

“ But not only by raising a dialect, through its gener- 
alization, to the pow'er of a language, and by rendering 
the adoption of writing indispensable, has the Qur’an 
initiated the development of an Arabic literature; its 
composition itself has contiibuted two factors absolutely 
needful to this development : it has added to the existing 
poetry the origins of rhetoric and piose 

“ But Muhammad made a still greater and more 
decisive step towards creating a literature foi his people. 
In those suras, in which he regulated the private and 
public life of the Muslim, he originated a prose, which 
has remained the standard of classical purity ever since ” 
(Hughes’ Dictionary of Islam, art. Qur’an, pp. 528, 529). 

There are other considerations which entitle the Holy 
Qur’an to a place of eminence to which no other book can 
aspire. It throws a flood of light on all the fundamentals 
of religion, the existence and unity of God, the reward of 
good and evil, the life after death. Paradise and Hell, reve- 
lation, etc. This subject has been fully dealt with in the 
second part of this book. But in addition to expounding 
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to us the mj-stencs of the unseen, it offers a solution 
of the most difficult pioblems of this life, such as the 
distribution of Aicalth, the sc.\-jnoblem, and all other 
questions on which deiiends in any degree the happiness 
and advancement of man. And the value of this copious- 
ness of ideas is further enhanced when it is seen that it 
does not confront man with dogmas but gives reasons for 
every assertion made, whether relating to the spiritual or 
the physical life There aie hundicds of tojiics on which 
it has enriched the literature of the world, and whether it 
be discussing questions i elating to spiritual existence or to 
physical life here on earth, it follows an argumentative 
course and convinces by aiguineiit and not by dogma. 

More wonderful still is the effect which the Holj' 
Qur’an has produced. The transformation wrought by 
its influence is unparalleled in the history of the world. 
An entire change w’as wrought in the lives of a whole 
nation in an incredibly short time, that is to say, a period 
of no more than twenty-thiee years The Qur’an found 
the Arabs worshippers of idols, unhewn stones, trees 
and heaps of sand, yet in less than a quarter of a century 
the worship of the One God lulcd the whole land and 
idolatry had been wiped out fiom one end of the country 
to the other. It swept all superstitions before it and, 
in their place, gave the most rational religion the world 
could dream of. The Arab who had been wont to pride 
himself on his ignorance had, as if by a magician’s wand, 
been transformed into the lover of knowledge, drinking 
deep at every fountain of learning to which he could gain 
access. And this was directly the effect of the teaching 
of the Qur’an, which not only appealed to reason, ever 
and again, but declared man’s thirst for knowdedge to be 
insatiable. And along with superstition went the deepest 
vices of the Arab, and in their place the Holy Book 
put a burning desire for the best and noblest deeds in the 
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service of humanity. Yet it was not the transformation 
of the individual alone that the Holy Qur’an had accomp- 
lished; equally was it a transformation of the family, 
of society, of the very nation itself. From tfie war-like 
elements of the Arab race, the Holy Qur’an welded a 
nation, united and full of life and vigour, before whose 
onward march the greatest kingdoms of the world 
crumbled as if they had been but toys before the reality 
of the new faith. Thus the Holy Qur’an effected a 
transformation of humanity itself, a transformation 
material as well as moral, an awakening intellectual as well 
as spiritual. There is no other book w'hich has brought 
about a change so miraculous in the lives of men. 

To this position of the Qur'an in world hteiaturc, 
rmopp.in \Miiprs on testimony IS borne by e\cn the most 
tiipoiir.ni biased European writers. I quote 

but a few of them : 

“The style of the Koriln is generally beautiful and 
fluent .. . and in many places, especially where the 
majesty and attributes of God are described, sublime 
and magnificent . . He succeeded so well, and 
so strangely captivated the minds of his audience, that 
several of his opponents thought it the effect of witch- 
craft and enchantment ” (Sale, Preliminary Discourse, 
p. 48). 

“That the best of Arab winters has never succeeded 
in producing anything equal m merit to the Qur’an itself 
IS not surprising ’’ (Palmer, Intro, p. Iv). 

“ The earliest Mekka revelations are those which 
contain what is highest in a great religion and what was 
purest in a great man ’’ ( Lane’s Selections, Intro, p. cvi). 

“However often we turn to it, at first disgusting 
us each time afresh, it soon attracts, astounds, and in 
the end enforces our reverence ... . Its style, in 

accordance wuth its contents and aim, is stern, grand. 
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terrible — e\ er and anon truly sublime. . Thus this 

book will go on exercising through all ages a most potent 
influence ” (Goethe — Hughes’ Dictionary of Islam, 
p. 526). 

“We may well say the Our’an is one of the grandest 
books ever written . Sublime and 

chaste, where the supreme tiuth of God’s unity is to 
be proclaimed; appealing in high-pitched strains to 
the imagination of a poeticall 5 --giftcd people where the 
eternal consequences of man’s submission to God's holy 
will, or of rebellion against it, are pictured; touching 
in its simple, almost crude, earnestness, when it seeks 
again and again encouragement or consolation for God's 
messenger, and a solemn ^\arnlng foi those to whom 
he has been sent, in the histones of the prophets of 
old: the language of the Our’rin adapts itself to the 
exigencies of everyday life, vhcn this ever>day life, in 
its private and public bearings, is to be brought in 
harmony with the fundamental principles of the new 
dispensation. 

“Here therefore its merits as a literary production 
should, perhaps, not be measured by some prcconceis^cd 
maxims of subjective and a-sthetic taste, but by the 
effects which it produced m Muhammad’s contempoianes 
and fellow-countrymen. If it spoke so powerfully and 
convincingly to the hearts of his hearers as to weld 
hitherto centrifugal and antagonistic elements into one 
compact and well-organized body, animated by ideas 
far beyond those w'hich had until now ruled the 
Arabian mind, then its eloquence was perfect, simply 
because it created a civilized nation out of savage tribes, 
and shot a fresh woof into the old waip of history’’ 
(Steingass — Hughes’ Dictionary of Islam, pp. 527, 528). 

“ From time beyond memory, Mecca and the whole 
peninsula had been steeped in spiritual torpor. The 
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slight and transient influences of Judaism, Christianity, 
or philosophical inquiry, upon the Arab mind had been 
but as the ruffling here and there of the surface of a 
quiet lake ; all remained still and motionless below. The 
people were sunk in superstition, crueltj^ and vice .. . 
Their religion was a gross idolatry; and their faith 

the dark superstitious dread of unseen beings 

Thirteen years before the Hegira, Mecca lay lifeless in 
this debased state. What a change had those thirteen 
years now produced! . .. Jewish truth had long 

sounded in the ears of the men of Medina; but it was not 
until they heard the spirit-stirring strains of the Arabian 
Prophet that they too awoke from their slumber, and 
sprang suddenly into a new and earnest life ’’ (Muir’s 
Life of Mahomet, pp. 155, 156). 

“A more disunited people it would be haid to find 
till suddenly the miracle took place ! A man arose w'ho, 
by his personality and by his claim to direct Divine 
guidance, actually brought about the impossible — namely, 
the union of all these warring factions ” [his and Outs of 
Mesopotamia) , 

“It was the one miracle claimed by Mohammed — 
his ‘ standing miracle ’ he called it ; and a miracle indeed 
it is " (Bosw'orth Smith's Mohammed, p, 290). 

“Never has a people been led more rapidly to 
civilization, such as it was, than were the Arabs through 
Islam " (Hirschfeld’s Netc Researches, p. 5). 

“ The Qoran is unapproachable as regards convincing 

power, eloquence, and even composition And to 

it was also indirectly due the marvellous development 
of all branches of science in the Moslim world ’’ {Ibid, 
pp. 8, 9). 

The Egyptian ‘ Ulama have held that the Holy 
'iiansUiiion <.1 the Qui 'an should iiot be translated into 
Holy Qur an any language, but this position is 
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clearly untenable. The Holy Book is plainly intended for 
all the nations ; it is again and again called “a reminder 
for all the nations ” (68 *52, 82 ; 27, etc.), and the 
Holy Prophet is spoken of as “a warner for the 
nations” (25.1). No warning could be conveyed to a 
nation except in its own language, and the Holy Qur’an 
could not be spoken of as a reminder for the nations 
unless its message uas meant to be gnen to them in 
their o%M'i language. The translation of the Holy Qur’an 
into other languages was, therefore, contemplated by 
the Holy Book itself. And translations have actually 
been done into many languages by Muslims themselves. 
A Persian translation of the Holy Qur’an is attributed 
to Shaikh Sa'di, uhile another rendering into Persian 
was the ^\ork of the famous Indian saint, ^ah Wali 
Allah, who died over 150 yeais ago. Translations were 
made into Urdu by other members of Sbah Wali Allah’s 
family, Shah Rafi' al-DIn and ^ah ‘Abd al-Qadir, while 
many more have been added recently. Translations also 
exist in the Pushto, Turkish, Javan, Malayan, Gujratii 
Bengalee, Hindi and Gurmukhi languages, and one has 
also been undertaken into Tamil. ” The first translation 
attempted by Europeans was a Latin version translated 
by an Englishman, Robert of Retina, and a German, 
Hermann of Dalmatia. This translation, which was done 
at the request of Peter, Abbot of the Monastery of 
Clugny, A. D. 1143, remained hidden nearly 400 years till 
it was published at Basle, 1543, by Theodore Bibliander, 
and was afterwards rendered into Italian, German, and 

Dutch The oldest French translation was 

done by M. Du Ryer (Pans, 1647). A Russian version 


appeared at St. Petersberg in 1776 The first 

English Qur’an was Alexander Ross’s translation of 
Du Ryer’s French version (1649-1688). Sale’s well- 
known work first appeared in 1734 A translation 
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by the Rev. J. M. Rodwell . .. was printed in 1861. 

.. . Professor Palmer, of Cambridge, tianslated the 
Qui’an in 1880” (Hughes’ Dictionary of Islam, p. 523). 

Recently the Ahmadiyya Anjuman Isha'at Islam, 
Lahore, has undertaken the work of the translation of 
the Holy Qur’an into European languages. The English 
edition first appeared in 1917, and the Dutch translation 
appeared in 1935, while the German has also been 
completed. 
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SUNNA OR liADITH 


Sunna or yadith is the second and undoubtedly 

SunnaandRadiih Secondary source from which the 
teachings of Islam are drawn. Sunna 
literally means a way or rule or manner of acttng or mode 
of hfe, and hadi^, a saymg conveyed to man either 
through hearing or through revelation} In its original 
sense, therefore, Sunna indicates the doings and yadiththe 
sayings of the Holy Prophet ; but in effect both cover the 
same ground and are applicable to his actions, practices, 
and sayings, yadiA being the narration and record of 
the Sunna but containing, in addition, various prophetical 
and historical elements. There are three kinds of 
Sunna. It may be a qaul — a saying of the Holy Prophet 
which has a bearing on a religious question, a fi'l — an 
action or a piactice of his, or a his silent approval 

of the action or practice of another. We have now to 
consider to what extent can teachings of Islam, its 


principles and its laws, be drawn from this source. Any 
student of the Qur'an will see that the Holy Book 
generally deals with the broad principles or essentials of 
religion, going into details in very rare cases. The 
details were generally supplied by the Holy Prophet 
himself, either by showing in his practice how ,an 

1 Hence the Holy Qur'an is also spoken of as liodilfe (18 6 , 39 23) 
The word sunna is used in the Holy Qur’an in a general sense, meaning 
a xcay or rule Thus sunnal al-awu-a/ui (8 38; 15 13; 18 55, 35.43) 
means the way or cuniiplc of tlis fomur people, and is fiequently used in 
the Holy Qur'an as signifying Gods way of dealing with people, which 
IS also spoken of as snnnat- Allah or God’s way Once, howe\er, the plural 
Hinan is used as indicating the ways in w'hu h men ought to walk ‘ .Vllah 
desires to explain to you, and to guide you into the ways {suiutn) of 
those before you " (4 26) 
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injunction bhall be earned out, or by giving an explanation 
in words. 

The Sunna or Hadith of the Holy Prophet was not, 
as IS generally supposed, a thing whereof the need may 
have been felt after his death, for it was as much needed 
in his lifetime The two most important religious 
institutions of Islam, for instance, are praj’er and zakat , 
yet when the injunctions relating to prayer and zakat 
were delivered, and they are repeatedly met with both in 
Makka and ^kladma revelations, no details \^ele supplied. 
Aqlimi-l'&alata (keep up prayer) is the Quranic injunction, 
and It was the Prophet himself who by his onn actions 
gave the details of the service. Afu-l-zahala (pay the 
alms) is again an injunction frequently repeated in the 
Holy Qur’an, yet it was the Holy Prophet who gave the 
rules and regulations for its payment and collection. 
These are but two c.vamples ; but since Islam covered the 
whole sphere of human activities, hundreds of points had 
to be explained by the Holy Prophet by his example 
in action and word, while on the moral side, his was the 
pattern which every Muslim was required to follow 
(33 : 21). The man, therefore, nho cmbiaced Islam stood 
in need of both the Hoi)' Qui’an and the Sunna. 

The transmission of the piactices and sayings of the 
Transmission of H.uiith Holv Prophet from one person to 
in Prophet’s lifetime another, thus became necessary 
during the Prophet’s lifetime. In fact, the Holy Prophet 
himself used to give instructions with regard to the 
transmission of \ihat he taught. Thus when a deputation 
of the tribe of Rabl'a came to wait upon him in the early 
days of Madina, the Prophet concluded his instructions 
to them w'lth the w'ords : " Remember this and report 

it to those whom you have left behind” (MM. 1 : l-i). 
Similar were his instructions in another case : “ Go 
back to your people and teach them these things " 
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(Bu. 3 : 25). There is another report according to which 
on the occasion of a pilgrimage, the Holy Prophet, after 
enjoining on the ^^lushms the duty of holding sacred each 
other’s life, property and honour, added “He who 
is present here should carry this message to him who 
is absent ” (Bu. 3 : 37). Again, there is ample historical 
evidence that whenever a people embraced Islam, the 
Holy Prophet used to send to them one or more of his 
missionaries who not only taught them the Holy Qur’an 
but also explained to them how the injunctions of 
the Holy Book were to be carried out in practice. It is 
also on record that people came to the Holy Prophet and 
demanded teachers nho could teach them the Qur’an 
and the Sunna : “ Send us men to teach us the 
Qur’an and the Sunna.” And the Companions of the 
Holy Prophet Knew full well that his actions and 
practices nere to be followed, should no express direction 
be met with in the Holy Qur’an. It is related 
that when Mu‘a^ ibn Jabal, on being appointed 
Governor of Yaman by the Holy Prophet, was asked 
how he would judge cases, his reply was, “ by the Book 
of Allah.” Asked what he would do if he did not find 
a direction in the Book of Allah, he replied, “by the 
Sunna of the Apostle of Allah” (AD. 23:11). The 
Sunna was, therefore, recognized m the lifetime of the 
Holy Prophet as affording guidance in religious matters. 

The popular idea in the West that the need for 
Writing ofHaciith in Sunna iias felt and the force of 
Prophet’s iifptime given to ^adith after the 

death of the Holy Prophet’ is falsified by the above 

1 Thu-; Mull w rites in his introduction to the Li/f of Mahomet ‘ The 
Arabs, a simple and unsophistu .ited race, found in the Coran ample 
pro\ isions for the regulation of their affairs, religious social and political 
But this aspect of Islam soon underwent a mightj change Scarcelv 
was the Prophet buried when his followers issued forth from then barren 
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facts. Nor was the presci\ation of what the Prophet 
did or said an after-thought on the part of the 
Muslims, for the Companions of the Holy Prophet while 
translating into practice most of his sayings endeavoured 
also to preserve them in memory as well as on paper. 
The need of the Sunna, its force as law, and its preserva- 
tion are all traceable to the lifetime of the Holy 
Prophet. A special importance was, from the first, 
attached to his sayings and deeds which were looked 
upon as a source of guidance by his followers. They 
were conscious of the fact that these things must be 
preserved for future generations; hence they not only 
kept them in their memory but e\en resorted to pen 
and ink for their prcser\'ation. Abu Huraira tells us 
that when one of the Ansar complained to the Holy 
Prophet of his inability to remember what he heard from 
him, the Prophet’s reply was that he should seek the 
help of his right hand (referring to the use of pen) 
(Tr. 39: 12). This hadith exists in many forms. Another 
well-known leport is from *Abd-Allah ibn ‘Amr : “ I used 
to write everything that I heard from the Holy Prophet, 
intending to commit it to memory. (On some people 
taking objection to this) I spoke about it to the Prophet 
who said. Write down, for I only speak the truth” 


PeninbuUi rwol'etl to iinpobe iiie l.iith ol Islam upon all the iiaiions of the 
earth , . Ciowdeil cities like Cufa. Cano, and Dam.ascus, 

required elaborate laws for the guidance of their courts of justice widening 

political relations demanded a system of international equity 

All called loudly foi the enlargement of the scanty and naked dogmas of 

the Re\ elation The difficulty was resolved by adopting the 

Custom (‘Sunnat’) of Mahomet, that is, his sayings and his practice, as supple- 
mentary’ of the Coran . Tradition w as thus ln^ ested with the force of law' 
and with something of the nuthonty of inspiration” (p. sm\) And 
c\cn a recent wiitei, Guillaume, writes in the Tia>litioiis of Ulain ‘ U hile 
the prophet w.is alive he was the sole guide in all matters whether 
spiritual or seculai Hadith, or tradition in the technical sense, may 
be said to ha\ e begun at his death " (p 13). 
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(AD. 24:3). This hadith is very well-known and exists 
in thirty different forms with small difference. Yet again, 
there is another report from Abu Huraira “None 
of the Companions preserved more hadith than myself, 
but ‘Abd- Allah ibn ‘Amr is an exception, for he used 
to write and I did not write ” (Bu. 3 : 39). Anas ibn 
Malik states that Abu Baki wrote down for him the law's 
regarding alms (Bu. 24 : 39). ‘Ali had also a saying of 
the Prophet w'lth him in writing (Bu. 3 . 39) In the year 
of the conquest of Makka, the Holy Prophet delivered 
a sermon on the occasion of a man being killed by 
w'ay of retaliation for some old grievance. When the 
sermon was finished, one from among the people of 
Yaman came forward and requested the Holy Prophet to 
have it written down for him, and the Prophet gave 
orders to that effect (Bu. 3:39). These reports show 
that while generally hadith was committed to memory, 
it was occasionally, when there was need for it, reduced 
to writing. The last-mentioned incident affords the 
clearest testimony that, whatever the Companions heard 
from the lips of the Holy Prophet, they tried to keep 
in their memory, for how else could an order be given for 
the writing of a sermon w'hich had been delivered orally. 

It IS, however, a fact that the savings of the Holy 
Why iiaciiUi iioi Prophet w ere not generally written, 
generally written j^^d memory was the chief means 

of their preservation. The Holy Prophet sometimes 
objected to the writing down of Hadith. AbQ Huraira 
is reported to have said : “ The Prophet of God came 

to us while w'e were writing HadiA and said. What 
is this that you are writing ? We said, Hadith which we 
hear from thee. He said, What’ a book other than the 
Book of Allah? ” Now the disapproval in this case 
clearly shows fear lest ^adith be mixed up with the 
Holy Qur’an, though there w'as nothing cbsentially 
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wrong in writing down HadiA, nor did the Holy Prophet 
ever forbid its being done. On the other hand, as 
late as the conquest of Makka, we find him giving orders 
himself for the writing down of a certain hadith at 
the request of a hearer. He also wrote letters, and 
treaties were also put down in writing, which shows 
that he never meant that the writing of anything besides 
the Qur’an was illegal. What he feared, as the report 
clearly shows, was that if his sayings were written 
down generally like the Qur’an, the two might get 
confused together, and the purity of the text of the Holy 
Qur’an be affected. 

Nor was memoiy’ an unreliable means for the preser- 

,, , vation of Hadith, for the Holy Qur’an 

trusted for |iri'soi\ .ition itself was safely preserved in the 
of kno^^ lecl!?c r , u r .1 

memory of the Companions of the 
Holy Prophet in addition to being committed to writing. 
In fact, had the Holy Qur’an been simply preserved 
in writing, it could not have been handed down intact to 
future generations. The aid of memory was invoked to 
make the purity of the text of the Qur’an doubly sure. 
The Arab had a wonderfully retentive memory, and he 
had to store up his knowledge of countless things in his 
memory. It was in this safe custody that the beautiful 
poetry of the pre-Islamic days had been kept alive and 
intact. Indeed, before Islam, writing was but rarely 
resorted to, and memory was chiefly relied upon in all 
important matters. Hundreds and even thousands of 
verses could be recited from memory by one man, and 
the reciters would also remember the names of the 
persons through whom those verses had been transmitted 
to them. Asma'i, a later transmitter, says that he learned 
twelve thousand verses by heart before he reached his 
majority ; of Abu Dzamdzam. Asma'i says that he recited 
verses from a hundred poets in a single sitting ; Sha'bi 
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says that he knew so many verses b\ heart that he could 
continue icpcating them for a month ; and these verses 
were the basis of the Arabic vocabulary and even of 
Arabic grammar. Among the Companions of the Holy 
Prophet were many who knew by heart thousands of 
the verses of pre-Islamic poetry, and of these one 
was ‘A’lsha, the Prophet’s wife. The famous Bukhari 
trusted to memory alone foi the retention of as many as 
SIX hundred thousand hadith, and many students corrected 
their manuscripts by comparing them with what he 
had only retained in his mcmor\'. 

The first steps for the picseivation of Hadi^ were 
Collection (.1 II vciiUi thus taken in the lifetime of the 
first stage Hol)’ Prophet,’ but all his follow'ers 

w'ere not equally interested in the matter, nor had all 
equal chances of being so. Everyone had to work 
for his living, while on most of them the defence of 
the Muslim community against overwhelming odds had 
placed an additional burden. There was, however, a 
party of students called the Ashab al-Svffa who lived in 
the mosque itself, and w'ho were specially equipped for 
the teaching of religion to the tribes outside Madina. 
Come of these would go to the market and do a little 
work to earn livelihood ; others would not care to do 
even that. Of this little band, the most famous wa^Abu/ 
\Hurairt^ who w^ould remain in the Prophet’s compan)'^ 
at alk costs, and store up in his memory everything which 
the Holy Prophet said or did. His efforts were, from 

1 Thus Guillaume writes in the Traditions of lilmii “The hadith 
last quoted do not m\alidTte the statements that tiaditions weie wiilten 
down from the mouth of the prophet , the extraordinary importance 
attached to c\ei5 utteiame of his nould naturally lead his followeis 
who were able to nrite to record hiswoids in ordei to lejieat them to 
those who clamoured to knon vihat he bad said, and theie is nothing 
at all in any demonstrably early writing to suggest that such a piactice 
would be distasteful to Muhammad” (p 17) 
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the first, directed towards the preservation of Padith, 
He himself is reported to have said once: “You say, 
Abu Huraira is profuse m narrating hadlA from the 
Holy Prophet; and you say, How is it that the Muhajirin 
(Refugees) and the Ansar (Helpers) do not narrate hadith 
from the Prophet like Abu Huraira? The truth is 
that our brethren from among the Refugees were occu- 
pied in transacting business in the market and I used 
to remain with the Holy Prophet having filled my belly, 
so I was present when they were absent and I remem- 
bered what they forgot; and our brethren from among 
the Helpers were occupied with work on their lands, 
and I was a poor man from among the poor inmates 
of the Suffa, so I retained what they forgot” (Bu. 34 : 1). 
Another Companion, Talha, son of ‘Ubaid-Allah, is report- 
ed to have said of Abu Huraira : “ There is no doubt 
that he heard from the Holy Prophet what we did 
not hear. The reason was that he was a poor man 
who possessed nothing and was, therefore, a guest of the 
Prophet ” (Mk. — FB. I, p. 191). Here is another report 
from Muhammad ibn ‘ Amara: “ He sat in a company of 
the older Companions of the Holy Prophet in which 
there were over ten men. Abu Huraira began to relate a 
certain saying of the Holy Prophet, which some of 
them did not know', so they questioned him over and 
over again until they wmre satisfied. Again, he related 
to them a saying in the same manner and he did this over 
and over again, and I was convinced that Abu Huraira 
had the best memory” (Bq. — FB. I, p. 191). According to 
another report, people used to say in the lifetime of the 
Holy Prophet that Abu Huraira narrated many sayings 
of the Holy Prophet. So Abu Huraira enquired of one 
of them as to which suras the Holy Prophet had recited 
in his night prayers the day before. The man being 
unable to answer the question, Abu Huraira himself 
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named the suras (Bu. 21:18), which shows not only 
that he had a wonderful memory, but also that he 
tried his utmost to remember everything. 

the Piophet’s wife, was also one of those who 
sougnFfo preserve the Sunna of the Prophet, She too 
had a marvellous memory, and was, in addition, gifted 
with a clear understanding, by Mi tuc of which she refused 
to accept anything which she did not understand. There 
is a report about her, accouling to which “she never 
heard anything she did not iccognizc but she questioned 
about it again and again” (Bu. 3 35). In other words, 
she accepted nothing, even from the lips of the Holy 
Prophet himself, until she was fully satisfied as to its 
meaning. ‘Abd-Allfih ibn‘ Umar and ‘Abd-Allahibn ‘AbbajS 
are two other Campanions who were specially engaged 
in the work of preserving and transmitting the knowledge 
of the Qur’an and the yadith; as also was ‘Abd-Allah ibn 
‘Amr who used to write down the sa^-ings of the Holy 
Prophet. And in addition to these, every Companion 
of the Holy Prophet did his utmost to preserve such of 
his words and deeds as came to his knowledge. ‘Umar, 
who resided about three miles from Madina, had made 
arrangements with a neighbour of his that they should be 
in the company of the Holy Prophet on alternate days, 
so that each might report to the other what happened 
m his absence (Bu, 3 : 27). And, most important of all, 
the Holy Prophet had repeatedly laid an obligation on 
every one of his followers to transmit his words to others ; 
“ Let him who is present deliver to him who is absent ” 
(Bu. 3 : 37), is the concluding sentence of many of his 
most important utterances ; all of w'hich affords a clear 
proof that the work of the preservation and transmission of 
the Sunna had begun in the lifetime of the Holy Prophet. 
This was the first stage in the collection of ^adith. 
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With the Holy Prophet’s death, the work of the 

(:<'iipriioii of H.uiith collection of entered on a 

scLoiiti staK< second stage. Every case that came 

up for decision had now to be referred cither to the Holy 
Qur’an or to some judgment or saying of the Holy 
Prophet, which judgments or sayings, therefore, obtained 
a wide reputation. There are numerous cases on record 
in which a right was claimed on the basis of a judgment 
or saying of the Holy Prophet, and evidence was demand- 
ed as to the authenticity of that saying.’ Thus there was 
a double process at work; not only was the trustworthi- 
ness of the particular hadilE established beyond all doubt, 
but the hadiA also obtained a wide circulation, and from 
being the knowledge of one man only passed to that of 
many. The particular judgment might not be on all 
fours with the circumstances of the case to which it w’as 
applied, and an analogy might then be sought from one 
or more sayings. Thus the multiple needs of a rapidly 
growing and widely spreading community whose necessi- 
ties had increased tenfold on account of its onward 
march to civilization, brought into prominence a large 
number of hadith, knowledge of which had been limited 
to one or a few only, with the seal of confirmation on 

1. A Companion. Qabl-ia b\ name, reports that the grandmother of a 
deceased person came to Abu Bakr and claimed a right in inheritance 
Abu Bakr said that he could not find either in the Book of God or the 
Sunna of the Prophet that she was entitled to an}' shaie, but that he 
would make enquiries about it from others In this enquiry, Mughira gaie 
evidence that the Piophet gave the grandmother one sixth of the properly 
Abu Bakr asked him to bring another witness in support of it, and 
Muhammad ibn Maslama appeared before Abu Baki corroborating the 
evidence of Mughira Judgment was accordingly given in favour of the 
grandmother (Tr Z7 9, AD 18 5) Again, Fatima, the Prophet's daughtei, 
claimed that she was entitled to an inheritance from the Hoi} Prophet 
As against this Abu Bakr cited a saying of the Holy Prophet “We 
prophets do not leave .in inherii.ince , vvh.itevcr we leave is a chaiitv ’’ 
The truth of this haditli was not questioned by any one and ratima’s 
1 laim vv as rejected (Bu 8i 2) Such incidents happened daily and became 
the occasion of establishing or otherwise the truth of many sayings of the 
Holy Prophet. 
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their truth, because at that tune direct evidence of that 
truth was available. 

Yet this was not the only factor that gave an impe- 
tus to a dissemination of the knowledge of ^adiA. The 
influx into Islam of large numbers of people who had 
never seen the Holy Prophet himself, but who could 
behold for themselves the astounding transformation 
brought about by him, and to whom, therefore, his memory 
was, in the highest degree, sacred, formed in itself an 
important factor in the general eagerness to discover 
everything which the great man had said or done. It 
was natural that each new convert should be anxious to 
know all there was to know about the Great Prophet who 
had given quite a new life to a dead world. Everyone 
who had seen him would thus be a centre to whom hund- 
reds of enquirers would resort, and since the incidents 
were fresh in their memories, they would be conveyed 
with fair accuracy to the new generation. It must not be 
forgotten that the wonderful success which Islam achieved 
within so short a time, and the rapidity with which the 
reputation of the Holy Prophet advanced, were the very 
reasons which led to the preservation of the true facts 
concerning him. Not only had he and his religion 
assumed an unparalleled importance in Arabia, within 
twenty years of the day on which he began the work of a 
reformer, but within ten years of his death they had 
already become the most important of world factors, and 
everything relating to him was a matter of discussion 
among Arabs and non-Arabs, friends and foes. Had he 
remained in oblivion for a century or so, and then risen 
to fame, probably much of what he had said or done 
would have been lost to the world, and the exaggerations 
of a later generation would have been handed down to 
posterity instead of facts. But uith him the case was 
quite different. From the humblest position he had 
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risen to the highest eminence to which man can rise, and 
that in less than a quarter of a century, and, therefore, not 
an incident of his life but had become public property 
before it could be forgotten. Such were the needs of 
the new times upon which Islam had entered after the 
death of the Holy Prophet. 

There was another factor of the utmost importance 
which gave impetus to the knowledge of yadith at 
this stage. To the Companions of the Holy Prophet, 
the religion which he had brought was a priceless jewel; 
a thing which they valued above all else the world 
contained. For its sake they had given up their business, 
their kinsfolk, naj', their very homes; to defend it they 
had laid down their lives. To carry this Divine blessing, 
this greatest gift of God, to other people, had become 
the supreme object of their lives; hence a dissemination 
of its knowledge was their first and foremost concern. 
In addition to this, the Great Master had laid on those 
who were present, on those uho saw him and listened 
to his words, the duty of carrying what they saw and 
heard, to tho^ who were absent, to those who came 
after him. \/Li-yubalhgh al-sh ahtd al-^d.’ibO' was the 
phrase which on account of the frequency of its repe- 
tition rang continually in their ears : '^et htm who is 
present carry this to him who is absent. And they were 
faithful to the great charge which Was laid on them. 
N^ey went eastward and westward and northward, and in 
whichever direction they went, and to whichever country 
they went, they earned with them the Qur’an and the 
Sunn^ Everyone of them who had but the knowledge 
of one incident relating to the Prophet’s life deemed 
it his duty to deliver it to another. And individuals like 
Abu Huraira, ‘A’lsha, ‘Abd-Allah ibn ‘Abbas, ‘Abd-Allah 
ibn ‘Umar, ‘Abd-Allah ibn ‘Amr, Anas ibn Malik and 
many others who had made the preservation of Sunna the 
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first object of their lives, had become, as it were, centres, 
to whom people resorted from different quarters of the 
kingdom of Islam to gain knowledge of the Prophet and 
of his religion. Their places of residence became in 
fact so many colleges for the dissemination of the know- 
ledge of HadlA. Abu Huraira alone had eight hundred 
disciples. ‘A’lsha’s house, too, was resorted to by 
hundreds of ardent pupils. The reputation of ‘Abd-Allah 
ibn ‘Abbas was equally great, and, notwithstanding 
his youth, he had a foremost place among the counsellors 
of ‘ Umar, on account of his knowledge of the Qur’an 
and the Simna. The zeal of the new generation for 
the acquisition of religious knowledge was so great that 
students were wont to tra\el from one place to another to 
complete their knowledge of the Sunna, and some would 
journey long distances to obtain first-hand information 
about one hadith only.^ Thus anangements existed both 
for the collection of the knowledge of Ijiadith in different 
centres of learning, and for the spread of it far and wide, 
through the disciples who gained their knowledge at 
such centres. 

With the passing of the generation that 

Collection of TTndith had sccn and heard the Holy 

third stage Prophet directly, the work of the 

I It IS icpoilod tli.il Jdbu ibn ' \IkI Mlah lia\elled from Madina to 
Syria for the Sake of .1 single lindiUi fl B I p liH) It is n month's journev 
as Jabir himself stales (Bn J 19) yi/iWwiT’s famous eommentarv, Path 
al-Bdrl relates se^e^al incidents of the same t\ pe \bu AviTih AnHari, 
for instance, is rel.ited to have undert.iken a long journeN to he.ir a sa\ nig 
of the Holy Prophet from ‘Aqab.i ibn '.\mir Sa'id ihn Miisaviab is 
reported to h.ue said that he used to tra\el for dais and nights in 
search of a single hadM Another Companion of the Ilol\ Prophet js 
said to have undertaken a journei to Kg\ pt for the s.ike of one hadiUj 
The zeal of the next generation u.is equalK great \hu l-'Alna is 
icported to hare s.iid “We heaid of a li.irllUi of the llolj Piophet 
but we were not satisfied until ue rieiit to the Companion coneernerl 
in person and hearrl it from him diiei t” (hB I, p ISO) VD reports that 
Abu-1 Darda' was silting in a mosque in Dam. istus when a man (ame to 
him and questioned him about a hadith sa 3 ing at the same time that he had 
come for no other object but the s eriflr.ition of a hadith whu’h he (Abu-1- 
Darda’) related ( \D 24 1) 
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collection of Hadith entered upon a third stage. There 
were no more reports to be investigated from different 
persons, and the whole of yadiA was now the property 
of the different teachers who taught at different centres. 
There is no doubt that there was no single centre at 
which the whole store of the knowledge of Idadith could 
be obtained, for the Companions of the Holy Prophet 
had spread far and wide. But in the second stage Hadith 
had undoubtedly passed from individual into public 
possession, and, therefore, in the third stage the whole of 
Hadith could be learned by repairing to the different 
centres instead of enquiring about it from individuals. 
At this stage, moreover, the writing of yadIA became 
more common. The large number of the students of 
yadith at the different centres, having abundance of 
material to digest, to which was also added the further 
difficulty of remembering the names of the tiansmitters, 
sought aid from the pen. so that the work might be 
easier. By this time wnting had become general and 
writing material abundant. Moreover, there was now no 
fear of the liadlth being confused with the Qur’an. It 
must, however, be remembered that at this stage yadith 
w'as written merely as an aid to memory; the mere fact 
that a written hadlA w^as found among the manuscripts of 
a person was no evidence of its authenticity, which 
could only be established by tracing it to a reliable 
transmitter. ‘Umar ibn ‘Abd al-‘Aziz, commonly known 
as ‘Umar II, the Umayyad Caliph, who ruled towards the 
close of the first century of Hijra, was the first man 
who issued definite orders to the effect that written 
collections of yadith should be made. He is reported 
to have written to Abu Bakr ibn yazm : “ See 
whatever saying of the Holy Prophet can be found, 
and write it down, for I fear the loss of knowledge and 
the disappearance of the learned men ; and do not accept 
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anything but the Hadith of the Holy Prophet; and people 
should make knowledge public and should sit in companies, 
so that he \\ho does not know should come to know, for 
knowledge does not disappear until it is concealed from 
the public” (Bu. 3 ; 34). The importance of this incident 
lies in the fact that the Caliph himself took an interest in 
the collection of Hadith, the Umayyads generally having 
stood aloof from the great work up to this time. Abu 
Bakr ibn Hazm was the Caliph’s Governor at Madina, 
and there is evidence that similar letters were written to 
other centres (FB. I, p. 174). But ‘Umar II died after a 
short reign of tw’o and a half years, and his successor does 
not seem to have interested himself at all in the matter. 
Even if a collection had been made in pursuance of these 
orders, which is verj' doubtful, no copy has reached us.^ 
But the work was taken up independently of govern- 
ment patronage in the next century, and this brings us 
down to the fourth stage in the collection of ^ladith. 

Before the middle of the second century, ^adith 

Collection of Hadith began to assume a more permanent 
fourth stage shape, and w rittcn collections to see 

the light of day. Hundreds of the students of Hadith 
were engaged in the work of learning it in the various 
centres, but with every new teacher and student the work 
of preserving the name of the transmitter along with the 

1 Guillaume thinks that the i'S_ms i.i oijers b\ L mai II for the 
collection of HadiUi is a later m er’ii.ii The rea^oa gueii b> him is 
that no such collection has enme dou n to nor is the^c any mention 
of It in any other work But as Iha\e pointed out the reason for an\ 
such collection not being made, if really it has not disappeared, was 
the shortness of ‘ Umars reign and the indifference of the other Umai.yad 
Caliphs Another reason given is that the name of Ibn Shahab al Zuhri 
15. according to one report, connected with this order But this rather 
confirms the authenticity of ‘Umar's orde'^ because as I hate said 
before the orders werecircul.tr. Muir is n 'lit when hr- s.its ‘ \bout a 
hundred te.trs .ifter Mahomet, the U ihph Om.u II I'-iii d cii. ul.ir orders 
for the formal collection of all exianl tiadilioii The l.tsk, thus begun, 
continued to be t igorousl> prosecuted ' {Li/l of Jfu/iomcf, intr p xxxj. 
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hadith itself was becoming more difficult. Written 
collections of IladIA had thus become indispensably- 
The first known work on the subject is that of Imam 
‘Abd al-Mdlik ibn ‘Abd al-‘AzIz ibn Juraij, commonly 
known as Ibn Juraij. According to some, however, Sa'id 
ibn Abi ‘Aruba or Rabi* ibn Suhaib has precedence 
in this matter. All these authors died about the middle 
of the second century. Ibn Juraij lived at Makka, while 
other authors who wrote books on Hadith in the second 
century are Imam Malik ibn Anas and Sufyan ibn 
‘Uyaina in Madina, ‘Abd- Allah ibn Wahb in Egj’pt, 
Ma‘mar and ‘Abd al-Razzaq in Yaman, Sufyan Thauri 
and Muhammad ibn Fudzail m Kufa, Hammad ibn Salma 
and Rauh ibn ‘Ubada in Basra, Hushaim in WSsit 
and ‘Abd’ Allah ibn Mubarak in Khurasan, by far the most 
important of the collections of these authors being the 
MuwaUa of Imam Malik. All these books, however, 
were far from being exhaustive ^Ynt^ngs on Hadi^. In the 
first place, the object of their compilation was simply the 
collection of such reports as touched on the daily life of the 
Muslims. Reports relating to a large number of topics, 
such as faith, or knowledge, oi the life of the Prophet, or 
wars, or comments on the Qur’an, were outside their 
scope. And secondly, le^ery author collected only such 
reports as were taught at the centre at which he worke^l 
Even the MuwaUci which, as far as reliability is 
concerned, stands in the first rank with Bukhari and 
Muslim, contains only the hadith which came through the 
people of Hijaz. All these works on IJadith were, 
therefore, incomplete, but they were a great advance 
on oral transmission in the work of collecting Hadith. 

This great work was brought to completion in the 
Coiieri.on of iiacirth third ccntuiy of Hijra. It was then 
fifiii slag,' that two kinds of collections of 

Hadith were made, the Musnad and the Jami‘ or the 
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Musannaf. The Musnad was the earlier type and the 
Jami‘ the later. Musnad is derived from sanad meaning 
authority, and the tsnad of a hadi^ meant the tracing of 
it back through various transmitters to the CompaniM 
of the Holy Prophet on whose authority it rested. '-Tne 
collections of HadiA known as Musnads were arranged, 
not according to the subject-matter of the hadIA, but 
under the name of the Companion on whose final 
authority the hadith rested. The most important of the 
works of this class is the Musnad of Imam Ahmad ibn 
yanbal/^vhich contains about thirty thousand reports. 
Ahman was born in 164 A. II. and died in 241 A. H., and 
is one of the foui recognized Imams. His collection, 
however, contains reports of all sorts. -nK^is to the Jami‘ 
(lit. one that gathers together) or the Musannaf (lit. 
complied together) that the honour is due of bringing the 
knowledge of Hadith to perfection. The Jami‘ not only 
arranges reports according to their subject-matter, but is 
also of a more critical tone. Si.k books are recognized 
by the Ahl Sunna generally under the heading, being the 
collections made by Muhammad ibn Isma‘il,^’^commonly 
known as Bulvhari, (d. 256 A H.), Muslim (d. 261 A. H.), 
Abu Dawud (d. 275 A. H. ), Tirmidhi (d. 279 A. H.), Ibn 
Maja (d. 283 A. H.) and Xasa’i (d. 303 A. H.). The 
works of the third and the last two aie more generally 
known by the name of Sunan (pi. of sunna). These 
books classified reports under various heads and thus 
made [Hadith easy for refeicnce, not only for the judge 
and the lawyer but also for the ordinary and the research 
student, thus giving a further impetus to the study of 

1 Muhammad ibn Isma'll^uyia^ was born at Bukbaia in 194 A H 
He began the stud) of Tlndlth w nefTonly 11 Nears wf age, and by the time 
that he was lb had acqiiiied a high leputation foi his know ledge thereof 
He had a wonderful ineinon , and the stiiilcnls of IfadiUi used to rorici I 
their manuscripts by comparing them with what he recited from memory. 
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JThc ^i‘as recognize the following five 
collections of liadl^ : 1. The Kajl by Abu JaTar 
Muhammad ibn Ya'qub (329 A. H.) ; 2. Man la yasUltdz- 
iru-hu-l-Faqih by Shaikh ‘All (381 A. H.) ; 3. The 
Tahdhib by Shaikh Abu Ja'far Muhammad ibn ‘All ibn 
Husain (466 A. H.) ; 4. The Istibsar by the same author ; 
5. The Nahj al-BalSghg by Sayyid al-Razi (406 A. H.). 
It will be seen that all these collections are of a much 
later dat^ 


It may be noted here that among the six collections 
n . of Hadith mentioned above, which 

Bukhari • — i 

are known as the Sihah Stfta or the 
six reliable collections, Bukhari holds the first place in 
several respects while Muslim comes second, and the two 
together are known as the Sahihain or the two reliable 
books. In the first place, Bukhari has the unquestioned 
distinction of being first, all the others modelling their 
writings on his. Secondly, he is the most critical of all.' 
He did not accept any hadi^ unless all its transmitters 
were reliable and until there was proof that the later 
transmitter had actually met the first, the mere fact that 
the two were contemporaries (which is Muslim’s test) 
did not satisfy him. Thirdly, in his fiqaha, or acumen, 
he surpasses all. Fourthly, he heads the more important 
of his chapters with a text from the Holy Qur’an, and 
thus shows that Hadith is only an explanation of the 
Qur’an, and as such a secondary source of the teachings 
of Islam. 


1 A model n \\ liter, and one who h.a<; made a special study of Hadith, 
expresses the follow ing opinion about Biiyiari " So far as one is able to 
judge, Bukhari published the result of his researches into the rontent of 
w’hat he belieted to be genuine tradition w ith all the painstaking accuracy 
of a modern editor Thus he iccordseren trifling \aiiants in the hadith, 
and whereter he feels that an explanatorw gloss is necessary either in tsnSd 
or iiiatn it IS clearly marked as his own " (Tr Is , p 29) 
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European critics of Hadith arc generally under the 
Method of counting impression that when the authors of 
diflerent remrts the Musaiinafat Set to work, there 

was a vast mass of spurious hadiA, that the collectors did 
not credit more than one or two per cent, of the 
prevailing mass as being genuine, and that these were 
taken to be genuine on the slender authority of the 
reliability of transmitters without any regard to the 
subject-matter of the hadlA. The impression that the 
vast mass of reports taught at the different centres in 
the third century was fabricated is based on a misconcep- 
tion. It IS true that it is related of Bukhari that he took 
cognizance of 600,000 reports and knew some 200,000 of 
these by heart. It is also true that his book contains no 
more than 9,000 hadith. But it is not true that 
he found the other 591,000 reports to be false or 
fabricated.^ It must be clearly understood that those 
who were engaged in the dissemination and study of 
Pladith looked upon every report as a different hadlA 
when even a single transmitter of the hadith was changed. 
Let us, for instance, take a hadith for which the original 

1. Writing of Bukhari, Guillaume says : " Tiadition reports that this 
remarkable man took cognizance of 600,000 Iiadith, and himself memorized 
more than 200,000 Of these he has preseri ed to us 7,397, or, according to 
other authorities, 7,295 If one adds to these the fragmentary traditions 
embodied m the tinjawa, the total i» 9,082 .. . When one reflects from 

these figures furnished by a Muslim historian that hardly more than one per 
cent of the hadith said to be openl\ cnrul.iting ^^lth the authority of the 
prophet beliind them were accounted genuine by the pious Bukhari, one's 
confidence in the authenticity of the residue is sorely tried Where such an 
enormous preponderance of material is judged false, nothing but the 
successful .application of modern canons of e\ idence can restore faith 
in the credibility of the remainder” (Tr Is, pp 28, 29) And Muir 
says ‘It IS proved by the testimony of the Collectors themselves, that 
thousands and tens of thousands of traditions v\ ere current in their times 
which possessed not ev en the shadow of authority . Bokh.ary .. . came 
to the conclusion, after many years' sifting, that out of 600,000 traditions, 
ascertained by him to be then current, only 4,000 were authentic" {L%fe of 
Mahomet, intr p xxxvii) 
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authority is Abu Huraira. Now Abu Huraira had 800 
disciples in Hadith, and the same hadith may have been 
reported by ten of his disciples with or without any 
variation. Each of these reports would, according to the 
collectors of Hadith, form a separate hadlA. Again, 
suppose each of the transmitters of Abu Huraira’s hadith 
had two reporters, and the same yadith will count say 20 
different reports, and the number would thus go on 
increasing as the number of reporters increased. Now at 
the time when Bukhari applied himself to yadith in the 
first decade of the third century of Hijra, there were 
schools of yadith at different centres, and hundreds of 
students learned yadith at these schools and reported 
them to others. In a chain of ordinarily four or five 
transmitters, consider the number of reports that would 
arise from the same hadith on account of the variation of 
transmitters, and it is easy to understand that 600,000 
did not mean so many reports relating to various subjects, 
but so many reports coming through different transmitters, 
many of them referring to the same incident or conveying 
the same subject-matter with or without variation of 
words. That this was the method of Bukhari's counting 
of reports is clear from his book, the Sahlh Bukhari, 
which with the change of even one transmitter m a chain 
of, say, four or five, considers the report to be distinct.^ 
What is called repetition in Bukhari is due to this 
circumstance. 

European criticism of yadith has often mixed up 
Reports in biograph- yadith with the reports met with in 
les and commentaries biographies of the Holy Prophet 

and in the commentaries on the Holy Qur’an. No 
Mufelim scholar has ever attached the same value to 

1 "On Ihp other hand, the same tiadition is often lepealed more than 
once under diffcient chapters {Abwab), so that if repetitions are disregarded 
the number of distinct hadith is reduced to 2,762 ” O'r* Is , p. 28) 
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the biographical reports as hadith narrated in the 
above-mentioned collections. On the other hand, all 
Muslim critics recognize that the biographers never 
made ’ much effort to sift truth from error. Imam 
Ahmad ibn Hanbal sums up the Muslim point of view 
as regards the trustworthiness of the biographical reports 
when he declares that the biographies “ are not based on 
any principle” (Mau. p. 85), and ^afiz Zain al-Din ‘Iraqi 
says that ” they contain what is true and what is false.” 
In fact, much of the adverse European criticism of 
Hadith would ha\e been more suitably levelled at the 
biographical reports, and the same is true of the reports 
met with in the commentaries which are still more 
unreliable. Many careless commentators confounded 
yadith with Jewish and Christian stories, and made free 
use of the latter as if they were so many reports. As Ibn 
KhaldOn, speaking of the commentaries, says : 

“ Their books and their reports contain what is bad 
and what is good and what may be accepted and what 
should be rejected, and the reason of this is that the Arabs 
were an ignorant race without literature and without 
knowledge, and desert life and ignorance were their chief 
characteristics, and whenever they desired as mortals do 
desire to obtain knowledge of the cause of existence and 
the origin of creation and the mysteries of the universe, 
they turned for information to the followers of the Book, 
the Jews and such of the Christians as practised their 
faith. But these people of the Book were like themselves, 
and their knowledge of these things went no further than 
the knowledge of the ignorant masses ... So when 
these people embraced Islam, they retained their 
stories which had no connection with the commandments 
of the Islamic law, such as the stories of the origin 
of creation, and things relating to the future and the wars, 
etc. TJiese people were like Ka‘b Ahbar, and VVahb ibn 
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Munabbah and ‘Abd-Allah ibn Salsm and others. Com- 
mentaries on the Holy Qur’an were soon filled with these 
stories of theirs And in such like matters, the reports do 
not go beyond them, and as these do not deal with 
commandments, so their correctness is not sought after 
to the extent of acting upon them, and the commentators 
take them rather carelessly, and they have thus filled up 
their commentaries with them " (Mq. I, p. 481, ch. 
''Uluin al-QurOii) 

^ah Wall Allah writes in a similar strain : “And it 
IS necessary to know that most of the Israelite stones 
that have found their way into the commentaries and 
histories arc copied from the stones of the Jews and the 
Christians, and no commandment or belief can be based 
upon them ’’ (Hj. p. 176, ch Vti&am 

In fact, in some of the commentaries, the reports 
cited are puerile nonsense. Even the commentary of 
Ibn Jarir, with all its value as a literary production, 
cannot be relied upon. Ibn Kathir's commentary is, 
however, an exception, as it contains chiefly the Hadith 
taken from reliable collections. 

Yet another thing to beware of in a discussion on 
stoo-teiier-^ Idadith IS the mixing up of Hadith 

w'lth stories related by story-tellers. 
As in every other nation, there had grown up among 
the Muslims a class of fable-mongers whose business 
it was to tickle the fancies of the masses by false stories. 
These were either taken up from the Jews, Christians and 
Persians, with whom the Muslims came in contact, or they 
were simply concocted. The professional story-tellers 
were called the qussss (pi. of g^ss, and derived 
from qassa, meaning he related a story), and they seem 
to have sprung up early, for as Razi says, the Caliph 
‘Ali ordered that whosoever should relate the story 
of David as the story-tellers {qussHs) relate it (the 


79 



THE RELIGION OF JSLy\M 

reference being to the story taken from the Bible as to 
David having committed adnltciy w ith Uriah’s wife), should 
be given 160 stripes, that being double the punishment of 
theordmary slanderer fRz. VII, p. 187, 38 . 21-25). This 
shows that the story-teller had begun his work even at 
that early date, but then it must be remembered that the 
story-teller tvas never confounded with the reporter of 
Hadith, even by the ignoiant masses. IIis vocation, being 
of a lower status, was neccsaarily quite distinct Hadi^ 
was regularly taught in schools in the different centres, 
as I have already sho\^n, and its teachers were in the 
first instance well-known Companions of the Holy 
Prophet, such as Abu Huraira, Ibn ‘Umar, ‘A’lsha, whose 
place was later on taken by equally well-known masters 
of Iladith from among the Tclbi^in (the successors of the 
Companions). No story-teller, whose sphere of action 
was limited to some street corner, where he might attract 
the attention of passers-by and perhaps gather round him 
a few loiterers, could aspire even to approach a school of 
^adlth. As a winter quoted by Guillaume (on p. 82 of his 
book) says ; “ They collect a great crowd of people round 

them : one Qass stations himself at one end of the street 
and narrates traditions about the merits of ‘Ali, while his 
fellow stands at the other end of the street exalting the 
virtues of Abu Bakr. Thus they secure the pence of the 
Nasibi as well as the Shi'i, and divide their gams equally 
afterwards.” It is difficult to believe that such beggars 
and braggarts could be mistaken for reporters of ^adith 
by any sensible person ; yet even scholars like Sir William 
Muir and other famous Orientalists often try to confound 
the two, and speak of these stories as though they had 
some connection with Hadith. Even if it be true that 
some of them have found a place in certain commentaries, 
whose authors had a love for the curious and gave but 
scant heed to the sifting of truth from error, the 
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Muhaddithin, that is, the collectors of yadith, would 
never dream of accepting a story from such a 
source. They knew the story-tellers and their absurdities 
well enough, and indeed so scrupulous were they in 
making their selections that they would not accept a 
report if one of the reporters was known ever to have 
told a he or fabricated a report' in a single instance. 
This much every European critic of Hadith must needs 
admit ; how then could such people accept the puerile 
inventions of the street story-teller who, it was well-known, 
followed his vocation merely and openly for the few coins 
it might bring. That there are some incredible stories 
even in the collections of HadiA is perfectly true, but they 
are so rare that not the least discredit can justly be 
thrown on the collections themselves on that account, 
the reason for their existence being something quite 
different. 

Among all European critics, almost without exception, 
[■.uropccin tniicism of there IS a prevalent idea that the 
Muslim critics of yadidi have never 
gone beyond the transmission line, and that the subject- 
matter of Hadith has been left quite untouched. 
Suggestions have also been made that even the 
Companions of the Holy Prophet were at times so 
unscrupulous as to farbneate Hadith, while it should be 
common knowledge that the strictest Muslim critics of 
the transmitters are all agreed that when a hadith is 
traced back to a Companion of the Holy Prophet, its 
authenticity has been placed beyond all question. In the 
chapter on ‘Criticism of Hadith by Muslims,’ Guillaume 
makes the suggestion that Abu Huraira was in the habit 

1 In the &idili Nukhbat dl Fikr, Ibn Hajar, while speaking of ta‘n (/ c 
accusation .igainst a tiansmittei), sa>s that if a transmitter is shown 
to have tulU a lie in transmitting a hadi^, or even if he is accused of 
hating told a he, he is discredited (p 66) 
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of fabricating hadlth: — 

“A most significant recognition within hadith itself 
of the untrustworthiness of guarantors is to be found in 
Bukhan. Ibn ‘ Umar reports that Muhammad ordered 
all dogs to be killed save sheep-dogs and hounds. Abu 
Huraiia added the word an zar‘m] whereupon Ibn 
‘Umar makes the remaik, ‘Abu Huraira owned cultivated 
land ! ’ A better illustration of the undci lying motive of 
some hadlth can haidly be found" (Tr. Is , p. 78). 

The word zar'in in the above quotation means culti- 
vated land, and the suggi stion is that Abu Huraira added 
this word for personal motitcs. In the first place, Abu 
Huraiia is not alone in reporting that dogs may be kept for 
hunting as well as for keeping watch over sheep or tillage 
(zar'). Bukhari repoits a hadith from Sufyan ibn Abi 
2ubair in the following words: I heard the Messenger 
of Allah, may peace and the blessings of Allah be upon 
him, saying, Whoever keeps a dog which docs not sene 
him in keeping watch over culti\atcd land or goats, one 
girat of his reward is dimmishecl e\ ci y da\ The man w ho 
reported from him said. Hast thou heard this from the 
Messenger of Allah? He said, Yea, by the Lord of this 
Mosque’’ (Bu. 41 • 3'. Now this rcpoit clcaily mentions 
watch dogs kept for ‘-hecii as well as those kept foi 
tillage, but not dogs kept for hunting, which the Holy 
Qur Sn e\plicitly allows (5’-I). Abti Huraira's report in 
the same chapter, preceding that cited abiw c, expressh 
mentions all these kinds watch clogs for sheep or tillage 
and dogs for hunting, which only shows that Abu Huraira 
had the more retentive memory. And as for Ibn ‘ Umar’s 
remark, there is not the least CMdcncc that it contained 
any insinuation against Abu Huraira’s integntj-. It maj- 
be just an explanatory icmaik, or a suggestion that Abu 
Huraira took care to preser\'e that part of the saying, 
because he himself had to keep w'atch dogs for his 
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cultivated land. With all the mistakes that Abu Huraira 
may have made in reporting so many hadi^, no critic has 
ever yet questioned his integrity; in fact, critics are 
unanimous m maintaining that no Companion of the Holy 
Prophet ever told a he. Thus Ibn yajar says ; “ The 
Ahl Sunna are unanimous that all (the Companions) are 
WflZ, %.e. truthful ” (Is. I, p 6). The word ^adala, as used 
regarding transmitters of reports, means that there has 
been no intentional deviation from the truth, and this 
IS not due merely to the respect in which the Companions 
are held, for the critics of the transmitters of ^ladith 
never spared any one simply because he held a place of 
honour in their hearts. 

Further on in the same chapter Guillaume asserts 
that independent thinkers m the second and third century 
not only questioned the authority of Hadith altogether, 
but derided the very system: 

“ However, there was still a large circle outside the 
orthodox thinkers who rejected the whole system of 
hadith. They were not concerned to adopt those w'hich 
happened to fit in with the mows and doctrines of the 
doctors, or even with those which might fairh* be held to 
support their own view' of life. So far from being 
impressed by the earnestness of the traditiomsts who 
scrupulously examined the isnSd, or by the halo of sanctity 
which had gathered round the early guarantors of tradi- 
tion, the independent thinkers of the second and third 
centuries openly mucked and derided the system as a 
w'hole and the persons and matters named therein” 
(Tr. Is., p. SO). 

And as evidence in support of these sweeping 
statements, he adds . 

“ Some of the most flagrant examples of these 
lampoons will be found in the Book of Songs, where 
indecent stories are cast into the form in w'hich tradition 
was customarily handed dowm to posterity” (Tr. Is., p. 80). 
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Thus the “independent thinkers ” who rejected the 
system of Hadith and “ openly mocked and derided the 
system as a ■whole ” are onh’ the lampooners mentioned in 
the concluding portion of the paragraph. The Aghanl} 
the Book of Songs, which is referred to as if it were a 
collection of lampoons directed against Hadith, is an 
important collection of ballads by the famous Arabian 
historian, Abu-l-Faraj ‘Ali ibn Husain, commonly known 
as Isfahan! (born in 284 A. H.). I am at a loss to under- 
stand why the learned author of the TradUtons of Islam 
should look upon it as an attempt to mock and deride the 
system of yadith. There may be some indecent stories 
connected with these songs, but the presence of such 
stories does not alter the essential character of the work 
which is in the nature of an historical collection.^ 
Neither in the book itself nor in any earlier writing is 
there a word to show that the collection was made in a 
spirit of mockery ; and as to the fact that with the songs 
collected are given the names of those through w’hom the 
songs were handed down, that was the common method 
adopted m all historical writings and collections of the 
time, as may be readily seen by reference to the historical 
writings of Ibn Sa‘d, or Ibn Jarir : and it was chosen not 
to insult the method of transmission of IJadith but simply 
on account of its historical value. Guillaume has also 
mentioned the names of two great Muslim thinkers, Ibn 

1 The Encycloptetlia of Islam ol the Aghdni in the follo^v ing 
words. "His chief work, which alone has been preseried is the gicat 
KHab al-Agh'inl , in this he collected the songs which were popular in his 
time, adding the accounts of their authors and their origin which appeared 
of interest to him .... With eierj song there is indicated, besides the 
text, the alt according to the musical terminology to these are added 

very detailed accounts concerning the poet, often also concerning composers 
and singers of both sexes In spite of its un«j siematic order this book 
IS our most important authority not onlv foi literary history till into the 
third century of the Hidjm, but also for the history of cn ili/ation" (\rt 
Abu 1 Faradj) 

2. There are indecent stones in some of the books of the Bible, but 
still the Bible docs not cease to ha\ c a sacred character 
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Qutaiba and Ibn Khaldun in. this connection, but they 
neither rejected the Hadith system as a whole, nor ever 
mocked or derided that system or the persons and matters 
mentioned therein. Ibn Qutaiba rather defended the 
Qur’an and Hadith against scepticism, and Guillaume has 
himself quoted with approval Dr. Nicholson’s remarks 
that “ every impartial student will admit the justice of Ibn 
Qutayba’s claim that no religion has such historical attesta- 
tions as Islam — laysa h-ummatm mina 'l-umami asnadun 
ka-asnndthim ” (Tr. Is., p. 77) The Arabic word used 

in the original, and translated as historical attestations, is 
the plural of sanad which means an authority, and ref ers 
especially to the reporters on whose authority Hadith is 
accepted. Thus Ibn Qutaiba claims for ^adith a higher 
authority than any other history of the time, and the 
claim is admitted by both Nicholson and Guillaume. In 
the Encyclopcsdia of Islam it is plainly stated that Ibn 
Qutaiba “defended the Qur’an and Tradition against the 
attacks of philosophic scepticism.’’ Ibn Khaldun, too, 
never attacked I;Iadith itself, and his strictures are appli- 
cable only to stories which have generally been rejected 
by the Muhaddithin, 

There is no doubt that the collectors of ^adith 
Ccanons of criticism attached the utmost importance to 
of Hadith as accepted the trustworthiness of the narrators, 
by Muslims Guillaume says : “ Inquiries were 

made as to the character of the guarantors, whether they 
were morally and religiously satisfactory, whether they 
were tainted with heretical doctrines, whether they had 
a reputation for truthfulness, and had the ability to 
transmit what they had themselves heard. Finally, it was 
necessary that they should be competent witnesses whose 
testimony would be accepted m a court of civil law " 
(Tr. Is., p. 83). More than this, they tried their best to 
find out that the report was traceable to the Holy Prophet 
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through the various neccsBaiy stages Even the Com- 
panions of the Holy Prophet did not accept any hadiUi 
which was brought to their notice until tliey were fully 
satisfied that it came from the Holy Prophet. But the 
Muhaddithin ^\ent beyond the nariators, and they had 
rules of ciiticism nhich nere applied to the subject-matter 
of Hadi^. In judging whether a certain hadith was 
spurious or genuine, the collcctois not only made a 
thorough insestigation legaiding the tiustworthincss of the 
transmittcis but also applied othci lules of criticism which 
arc in no i\ay infeiior to modern methods. Shfih ‘Abd al- 
‘Aziz has summarized these lulcs in the ^UjSla N etfi'a, 
and according to them a leport nas not accepted under 
any of the following circumstances’ 

1. If it was opposed to lecognizcd historical facts. 

2. If the reporter was a ^I‘a and the hadith was 
of the nature of an accusation against the Companions of 
the Holy Prophet, or if the rcpoitcr was a Khariji and 
the hadith was of the nature of an accusation against a 
member of the Prophet’s famih'. If, how'e\er, such a 
report was corroborated by independent testimony, it was 
accepted. 

3. If it w'as of such a nature that to know' it and act 
upon' it was incumbent upon all, and it was reported by a 
single man. 

4. If the time and the circumstances of its narration 
contained evidence of its forgery.* 

1 .\n example of this is met with m the following mridcnt related in 

Hayiit al-HayawSn Marun al-Rashid lo\ed pigeons .‘\ pigeon was sent to 
him as a present Qadzi Abu l-Bayitari was sitting by him at the time, 
and to please the monarch he nariatcd a hadith to the effect that there 
should be no betting except in racing or an her> oi flying of birds Now 
the concluding words were a forgery and the Caliph knew this So when 
the Qadzr was gone, he ordered the pigeon to be slaughtered, adding that 
the fabrication of thispoition of thchadi^ w'as due to that pigeon The 
collectors of I^adiUi on that account did not accept any IjadiUi of Abu 1- 
-Bakbtafi.- . - - 
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5. If it ^\as against reason^ or against the. plain 
teachings of Islfim.- 

6. If It mentioned an incident, which, had it 
happened, would have been known to and reported by 
large numbers, while as a matter of fact that incident was 
not repoited by any one except the particular reporter. 

7. If its subject-matter or words were rakik (*'. e. 
unsound or incorrect) ; for instance, the words were 
not in accordance with Arabic idiom, or the subject-matter 
was unbecoming the Prophet’s dignity. 

8. If it contained threatenings of heavy punishment 
for ordinary sins or promises of mighty reward for slight 
good deeds. 

9. If It spoke of the reward of prophets and 
messengers to the doer of good. 

10. If the narrator confessed that he fabricated the 
report. 

Similar rules of criticism are laid down by Mulla ‘All 
Qari in his w’ork entitled Mau^ii'at, and by Ibn al-Jauzi 
for w'hich see the Path al-M ughj^, as well as by Ibn 
Hajar for which sec Nuzhat al-Nazar. 

In addition to these rules of criticism, which I think 
The Oui’an as the l^ave little to be desired, there is 
greatest test foi jmiging another very important test whereby 

the trustworthiness of ^adith may 
be judged, and it is a test the application whereof was 
commanded by the Holy Prophet himself. “ There will 
be narrators," he is reported to have said, “ reporting 

1 “ Ibn ‘Abd dl Ban (d -lt)3) and -M Nar\d\\i(d 076) do not hesitate to 
assail tidditions nlnch seem to them to be contrarj to reason or derogatory 
to the dignity of the prophet ” (Tr Is , p 94} 

2 E\aniples of this aie the hadilh relating to Qadza 'Uiiin, i e , going 
through the peifornianre of the mk in of daily prayers on the last Friday 
in the month ot Ramadzan as an atonement for not saying prayers 
rcgularlj, or theljadiUi which says. Do not eat melon until you slaughter it. 
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^adlA from me, so judt'e by the Qur’an . if a report 
agrees with the Qur’an, accept it; other\Mse, reject it” 
The genuineness of this hadIA is beyond all question, 
as it stands on the soundest basis. ^ That yadidh 
was in vogue in the time of the Holy Prophet is a fact 
admitted by even Eruopean critics, as 1 have already 
shown, and that the authority of the Qur'an was higher 
than that of Idadith appears from numerous circumstances. 
“ I am no more than a man.” the Prophet is reported to 
have said according to a veiy reliable hadith, “ When I 
order you anything respecting religion recene it. and 
when I order anything about the affairs of the world, I 
am no more than a man ” i M VI 1 ■ 6-i) There is 
another saying of his . ” My sayings do not abrogate the 
word of Allah, but the word of Allah can abrogate my 
sayings " (MM. 1 . 6-iii). The hadith relating to Mu'adh 
which has been quoted elsewhere - places the Holy Qur'an 
first, and after that Pladith. 'A’lsha used to repeat a verse 

1. A hac-ith ho.'e.e sound t - -t. ,r m^ut t ( ntai .mdhoiuvci 
great the a ih ■'»!> on 'huh 't i>r. .uliI; l .ininmtv'd a- , 

fabncation b Ei rope„n entus t il » i i ’ it t, eir < uonns m 1 

cnticism. Thu; G-iI aume .iftnr..' t, .r t’ < ■ <. .1- ■ .i hadiUt wlm h i; 

reported by ate'-' Ijr-'n iriinber -y U thd not tht 

doubt can be entt.r:a.:.ed as to its g-- ' 'jeno"- — ■ WOi t \er "h.ill lept'ot of 
me that whic' 1 hate not '•.ivd, hi; re^tu g-pl„<-; -hjll be in hell.’’ remark; 
‘‘A study of tii'' t.o jlogo al ;\;i* vi^ of l\t- ' ,tM " au.u huidK ret cal ,i. 
more naive attempt 1 3 tread the M.ai r ;tcii]iin ' 1 1 I' p Thi Refeiri.jg 
tothe same hd'hU], thi ;ame auti r t-^n ail,; In onlor to combat taht 
traditions thL\, iii\».ited other; t*’.-,itl\ .le^tuun* of prophelie antlii nt. " 
(Tr Is , p. 78; &u h irif'po Mblc re.iiaik' iil i<ehl a v mk of (.rilu imh Tin- 
genuineness of this hadith is beyond all doubt and ii lias been at eepted a; 
such by collectors of reports It caarot be denied that there arc theologi- 
cal systems tihose basic principles are the concoctions of pious men, but 
m Islam the ceiy details are matters of histon , and ' pious lies ' could not 
find here anj ground t\ hereon to pto;per. 

2 On being appointed Got ernor ot 1 aman Miiadhwas osked b> the 
Holy Prophet as to the rule by which he v..uld abide B\ the law of 
the Qur'an ” he replied ‘ But if \ ou do not find .int dnectinn therein ” 
asked the Prophet " Then I will act accoidmg to the Sunna of the 
Piopbet,” was the reply. And the HoI> Prophet approted of it (AU. 23 : 11}. 
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of the Holy Qur’an on hearing words from the mouth of 
the Holy Prophet when she thought that the purport of 
what the Prophet said did not agree with the Holy 
Qur’an. The great Imam Bukhari quotes a verse of the 
Holy Qur’an whenever he finds one suiting his text, 
before citing a hadIA, thus showing that the Qur’an holds 
precedence over HadlA, and by common consent of the 
Muslim community, the Bukhari, which is considered to be 
the most trustworthy of all collections of Hadi^, is looked 
upon as asahh al-kutuht ba^da Kitdh-Alldh, or the most 
reliable of books after the Book of God. This verdict of 
the community as a whole is proof enough that even if 
the Bukhari disagrees with the Qur’an, it is the Bukhsri 
that must be rejected and not the Book of God. And as 
has already been stated at the commencement of this 
chapter, yadith is only an explanation of the Qur’an, 
and hence also the Qur’an must have precedence over 
the yadith. And last of all, both Muslim and non- 
Muslim historians are agreed that the Holy Qur’an has 
been handed down intact, every word and every letter of 
it, while yadith cannot claim that purity, as it was chiefly 
the substance of sayings that was reported. All these 
considerations show that the saying that Hadith must 
be judged by the Holy Qur’an is quite in accordance with 
the teachings of the Ploly Prophet, and there is really 
no ground for doubting its genuineness. Even if there 
were no such hadith, the test therein suggested would 
still have been the right test, because the Holy Qur’an 
deals with the principles of the Islamic law while yadidi 
deals with its details, and it is just and reasonable that 
only such details should be accepted as are in consonance 
with the principles. Again, as the Prophet is plainly 
represented in the Holy Qur’an as not following “ aught 
save that which is revealed ” to him (6 : 50 ; 7 : 203 ; 
46:9), and as not disobeying a word of that which 


89 



THE RELIGION OF ISLAM 


was revealed to him (6:15; 10:15), it follows clearly 
that if there is anything in HadiA which is not in 
consonance with the Holy Qur’an, it could not ha^e 
proceeded from the Prophet and hence must be rejected. 

But the question anses Did all the collectors of 
Howfatd>dthe Muh- ^adith pay equal regard to the 
addithui apply these above cailOllS of criticism ? It IS 
pretty clear that they did not. The 
earliest of them, Bukhaii, is, by a happy coincidence, 
also the soundest of them. He was not only most 

careful m accepting the trustworthiness of the narrators 
of Hadith, but he also paid the utmost attention to the 
last of the critical tests enumerated above, namely, the 
test of judging Hadith by the Qur’an Many of his 
books and chapters are headed by Quranic veises, 
and occasionally he has contented himself with 
a verse of the Qur’an in support of his text. This shows 
that his criticism of H^’dlth w'as not limited to a mere 
examination of the guarantors as every Euiopean critic 
seems to think, but that he also applied other tests. The 
act of criticism was, of course, apjihed mentally and one 
should not expect a record of the piocesses of that 
criticism in the book itself. So with the other collectors 
of Hadith. They follow'ed the necessary rules of critic- 
ism but w'cre not all equally careful, nor did they all 
possess equal critical acumen or experience. Indeed, 
they sometimes intentionally lelaxcd the rules of critic- 
ism, both as regards the examination of the narrators 
and the critical tests. They also made a distinction 
betw'een hadith relating to matters of jurisprudence and 
other hadiA, such as those having to do w'lth past 
history or with prophecies, or with other material 
which had no bearing on the practical life of man. 
We are clearly told that they were stricter in matters 
of jurisprudence than in other hadith. Thus Baihaqi 
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says m the Kitab al-Madkhal : “ When we narrate from 
the Holy Prophet in what is allowed and what is prohibit- 
ed, we are strict in the chain of transmission and in 
the criticism of the narrators, but when we relate reports 
on the merits of people, and about reward and punish- 
ment, we are lax in the line of transmission and overlook 
the defects of the nariators.” And Ahmad ibn Hanbal 
says: “Ibn Ishaq is a man from whom such reports 
may be taken, i.e , those which relate to sira (life of 
the Prophet), but vhen the question is about what is 
allowed and what is forbidden, we have recourse to a 
(strong;) people like this, and he inserted the fingers 
of one hand amid those of the other," conjoining the 
hands, and thus pointing to the strength of character 
of the transmitters. 

It must, however, be admitted that most of the 
collectors of I;;Iadlth paid more attention to the investiga- 
tion of the narrators than to the other critical tests, 
and they were justified in this, for their object was 
to produce reliable collections of yadith, and, therefore, 
their first concern was to sec that the hadiA could be 
authentically traced back to the Holy Prophet through 
a trustworthy chain of narrators. This part of the 
criticism was the more essential, as the longer the chain 
of narrators, the more difficult would it have been to 
test their reliability. Other tests could be applied 
to any hadith at any time, and the lapse of a thousand 
years could in no ^\ay affect the value of these tests, 
but the passing away of another centurj' would have 
rendered the task of the examination of the chain 
of narrators so difficult as to be for all practical purposes 
impossible. Hence the collectors of Idadith rightly 
focussed their attention on this test. Nor did the work 
of collecting the Hadith close the door to further 
criticism. The Muhaddiffiln contented themselves with 


91 



THE RELIGION OF ISLAM 

producing collections leliable in the main, and left the 
rest of the work of ciiticisni to future generations. 
They never claimed f.iultiessnesb for their i\orks, even 
Bukhari did not do that. They everciscd their judg- 
ments to the best of their ability, but they never claimed, 
nor does any Muslim claim on their behalf, infallibility of 
judgment. In fact, they had started a work which was 
to continue for generation after generation of the 
Muslims. If possible, a hundred more canons of criticism 
might be laid down, but it would still be the judgment of 
one man as to whether a certain hadith must be 
accepted or rejected. Every collection is the work of one 
Muhaddith, and even if ninety-nine per cent, of his 
judgments arc correct, there is still room for the exercise 
of judgment by others. The Western critic errs in 
thinking that infallibility is claimed for any of the 
collections of hadith, and that the e.xercise of judgment 
by a certain Muhaddith precludes the exercise of judgment 
by others as to the reliability of a report. 

We must also remembei that however much the 
collectors of I.IadlA might have differed in their judg- 
ments as to the necessity foi rigour in the rules of 
criticism, they set to work uith minds absolutely free 
from bias or external influence They would lay down 
their lives raiher than swcr^c a hair’s breadth from 
what they deemed to be the truth. Many of the famous 
Imams preferred punishment or jail to uttering a word 
against their con\ictions. The fact is geneially admitted 
as regards the Umayyad rule. As Guillaume says : 
“ They laboured to establish the sunna of the community 
as it was, or as it was thought to have been, under 
the prophet’s rule, and so they found their bitterest 
enemies in the ruling house” (Tr. Is., p. 42). 
The independence of thought of the great Muslim 
divines under the Abbasidc rule had not deteriorated 
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in the least. They would not even accept office under 
a Muslim ruler: “It is well-known,” says Th. W. Juynboll 
in the Eiicyclopcedia of Islam, “ that many pious, inde- 
pendent men in those days deemed it wrong and 
refused to enter the service of the Government or to 
accept an office dependent on it” fp. 91). 

Ibn Hajar has dealt with different classes of Idadith 
Uiffetciu tijbhci. o[ in the Shark Nukhbat al-Fikr at 
great length. The most important 
division of Hadith is into viutawaUr (continuous) 
and ahad (isolated). A hadltffi is said to be miitawdtir 
(lit. repeated successively or by one ajter another) 
when it IS reported by such a large number that it is 
impossible that they should have agreed upon falsehood, 
so that the very fact that it is commonly accepted makes 
its authority unquestionable. To this category belong 
hadiA that have been accepted by every Muslim gene- 
ration down from the time of the Holy Prophet,^ The 
mutawdtir hadiffi are accepted without criticizing their 
narrators. All other hadith are called ahad (pi. of ahad 
or wahid meaning one, t.e., isolated). The ahad are 
divided into three classes, masJihur (lit. well -know rC), 
technically hadith w'hich are reported through more 
than two channels at every stage ; 'aziz (lit strong), that 
is, hadiffi that are not reported through less than two 
channels; and ^arib (lit. strange or unfamiliar), namely 
hadith in w'hose link of narrators there is only a single 
person at any stage. It should be noted that in this 
classification the condition as to the hadith being 
narrated by more than two or two or less than two persons 
at any stage applies only to the three generations 

1 lUcie IS .1 iliftereace of opinion as lo the nnmbei of reporteis of the 
nnilawalv li.iiIiUi, some i onsiclcmi" four to be the minimum required, 
others ^l^e oi se^cn oi ten, others still r.iising it still fiirlhei to forty oi 
even sexent) But the commonly accepted opinion is that it is only the 
extensile acceptance of a Ijadith which raises it to the rank of inufauiattr. 
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following the Companions of the Holy Prophet, the 
t(lbi‘Un or atbaal-tctb^in, or atbctu atba d-tabt'iii. Of 
the L\o chief classes of hacli^, the mutawahr and 
the ahetd, the first are all accepted so far as the line 
of transmission is concerned, but the latter are further 
sub-divided into two classes, maqbrd or those which 
may be accepted, and mardild, or those which may 
be rejected. Those that are maqbtll, or acceptable, 
are again sub-divided into two classes, sahih (lit sound), 
and hasan (lit. fair). The condition for a hadIA being 
or sound is that its narrators a.rt 'ddl (men whose 
sayings and decisions arc approved or \\|iom desire does 
not deviate from the right course), -Mcldanim aldzabt 
(guarding or taking care of hadith effectually) ; that 
it iS^nuttasil al-sanad, i.e . that the authorities narrating 
it should be in contact with each other, so that there 
is no break in the transmission , that it i^'ghairu mu'allal 
t.e,, that there is no ' dla oi defect in it; and that 
it IS iiQt'‘sh & dhdh (lit. a thing apart from the general mass), 
t.e., against the general trend of Ijladi)^ or at variance 
with the overw'helming evidence of other hadiA. A 
hadith that falls short of this high standard, and fulfils 
the other conditions but does not fulfil the condition 
of its narrators being tclmm al-dzabt (guarding or taking 
care of hadi^ effectually), is called hasan or fair. Such a 
hadIA IS regarded as sahih or sound when the deficiency 
of effectual guarding is made up for by the large 
number of its transmitters. A sahih hadidi is accepted 
unless there is stronger testimony to rebut what is stated 
therein. I have already said that it is recognized by 
the Muljaddithin that a may be unacceptable 

either because of some defect in its transmitters, or 
because its subject-matter is unacceptable. Thus Ibn 
Idajar says that among the reasons for which a hadith 
may be rejected is its subject-matter. For example, if a 
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hadith contradicts the Holy Qur’an or recognized Sunna 
or the unanimous verdict of the Muslim community or 
common-sense, it is not accepted. As regards defects 
in transmission, a hadith is said to be marfu'' when 
it IS traced back to the Holy Prophet without any defect 
in transmission, muttasal when its isttcid is uninterrupted, 
mauqnf when it docs not go back to the Prophet, 
vni^an'^an (from 'an meaning when it is linked 
by a word which does not show personal contact between 
two narrators, and mu'allaq (suspended) when the name 
of one or more transmitters is missing (being munqata' 
if the name is missing from the middle, and mursal if it 
is from the end). 
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IJTIHAD 

OR 

EXERCISE OF JUDGMENT. 

Ijtihsd IS the thiid source from which the laws of 
Islam aic drawn. The word itself is 
derned from the root jahd which 
means exerting oneself to the utmost or to the best of one's 
ability, and Ijtihad, winch literally com 05^5 the same 
significance, is technically applicable to a lawyer's exerting 
the faculties of mind to the utmost for the purpose of 
forming an opinion in a case of law respecting a doubtful 
and difficult point (LL.). 

Reasoning or the e^crclse of judgment, in theological 
Value of as woll as m legal matters, plays a 

recognueci very important part m the religion 

of Islam, and the ^alue of leason is expressly recognized 
in the Holy Qur’an, It appeals to leason again and 
again, and is full of exhoi rations like the following “ Do 
you not reflect ’ ” “ Do } ou not understand ? ” “ Have 

you no sensed " “ There arc signs in this for a people who 
reflect ; ” “ There are signs in this for a people who 
understand ; ” and so on. Those who do not use their 
reasoning faculty are compared to animals, and are spoken 
of as being deaf, dumb and blind : 

“ And the parable of those who disbelieve is as the 
parable of one who calls out to that which hears no more 
than a call and a cry : deaf, dumb and blind, so they do 
not understand " (2 : 171), 

“ They have hearts w'lth w'hich they do not under- 
stand, and they have eyes w'lth w'hich they do not see, 
and they have ears with which they do not hear : they are 
as cattle ; nay, they are in worse error ” (7 : 179). 
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“ The \ilubt of animals, in Allah's sight, arc the deaf 
and the clumh, \\lio do not undcrstanil ” (8 : 22). 

“ Or dost thou think that most of them do hear or 
understand ? They arc simply as cattle ; nay, they are 
straying farther off from the path ” (25 : 44). 

And while those who do not exercise their reason or 
judgment are condemned, those who do it are praised : 

“In the creation of the heavens and the eaith and 
the alternation of the night and the day, there are surely 
signs for men of understanding : Those who remember 
Allah standing and sitting and lying on their sides, and 
reflect on the creation of the heavens and the earth” 
(3. 189,190). 

The Qur'an does recognize levelation as a source of 
knowledge highci than leason, but at the same time 
admits that the truth of the ininciplcs established by 
icvelation may be judged In reason, and hence it is that 
it repeatedly appeals to icason and denounces those w'ho 
do not use their leasoning faculty. It also recognizes the 
necessity of the exercise of judgment in order to arrive at 
a decision . v/^And w'hen there comes to them news of 
secuuty oi fear, they spread it abroad; and if they had 
referred it to the Apostle and to those in authority among 
them, those among them who can search out the knowledge 
of it would have known it ” (4 : 83). The original word 
for the italicized portion is yastauhitun from istuibat, 
which is deincd from nabat al-bi'ra, meaning he dug out 
a well and brought forth water The tstiubat of the 
jurist is derived from this, and it signifies the searching 
out of the hidden meaning by his ijtihitd is the same 
as zstikhrai, t.e , analogical deduction^TA ). The verse 
thus recognizes the principle of the exercise of the 
judgment which is the same as Ijtihild, and though the 
occasion on which it is mentioned is a paiticular one, the 
principle recognized is a general principle. 
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iFjtihricl or the e\ClCl‘^o of the judgment is cvpicssly 

recoi!ni7cd in Hadith as the means 
The Tioplii't .illinAf-d , , , , ' , , 

excriise fii jiuisiiieiii in by which a decision may be ai lived 

religious ni.ittrr- at A\ hell there IS no diiection in the 

Holy Qur’an or Hadi^ The following liaditL is 

regarded as the basis of Ijtihad in Islam ■ “ On being 

appointed Governor of Yaman, hlu'adh was asked by the 

Holy Prophet as to the lulc In- which he would abide. 

He replied, ‘ Pjy the law of the Oui’an.’ ‘ But if \ou do 

not find any direction thciein.’ asked the Piojihct. ‘ Then 

I will act accoiding to the Sunna of the Prophet,’ was the 

reply. ‘ But if you do not find any direction in the Sunna,’ 

he ws again asked. ‘ Then I will exercise my judgment 

{ajtahidu) and act on that,’ came the reply The Prophet 

raised his hands and ‘■aid ‘ Piaise he to Allah Who 

guides the messenger of Ilis Apostle as lie pleases’” 

(AD. 23 : 11). This hadith shows not only that the Holy 

Prophet approved of the oxeicisc of judgment, but also 

that his Companions were well aware of the principle, and 

that Ijtihad b}' others than the Piojihet w'as freely resorted 

to w’hen necessary, even in the Piophet’s lifetime^" 

It IS a mistake to suppose that the exercise of 
Exercise nf incignient judgment to meet the new' ciicum- 
b\ the Comp.inir.n>, Stances onlj' came into vogue with 

the four great Imams whose opinion is now' generally 
accepted in the Islamic world. The woik had begun, as 
already shown, in the Prophet’s lifetime, since it w'as 
impossible to refer eveiy case to him. After the 
Prophet’s death, the principle of Ijtihad obtained a 
wider prevalence, and as new areas of population were 
added to the material and spiritual realm of Islam, the 
need of resorting to Ijtihad became greater. Nor did the 
Khalifa, the Commandci of the Faithful, arrogate all 
authority to himself, lie had a council to which every 
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important case was referred, and the decision of this 
council by a majority of votes was accepted by the 
Khalifa as well as by the Muslim public. Thus Sayuti 
writes in his History of the Caliphs in the chapter 
relating to Abu Bakr (sec , his knowledge) on the authority 
of Abu-1-Qasim Baid wl reporting from Maimun son of 
Mihran : 

“ When a case came before Abu Bakr, he used to 
consult the Book of Allah; if he found anything in it by 
which he could decide, he did so ; if he did not find it 
in the Book, and he knew of a sunna of the Messenger 
of Allah, he decided according to it; and if he was unable 
to find anything there, he used to question the Muslims 
if they knew of any decision ol the Holy Piophet in a 
matter of that kind, and a company of people thus 
gathered round him, evciy one of whom stated what he 
knew from the Prophet, and Abu Bakr would say, Praise 
be to Allah Who has kept among us those who remember 
what the Prophet said; but if he was unable to find 
anything in the Sunna of the Prophet, he gathered 
together the heads of the people and the best of them 
and consulted them, and if they agreed upon one opinion 
(by a majority) he decided accordingly” ( T Kh. p. 40). 

It is true that it was not exactly a legislative 
assembly in the modern sense, but the nucleus of a 
legislative assembly can cleaily be seen in this council 
which decided all important affairs and, w'hen necessary, 
promulgated laws. It was also supreme in both religious 
and temporal matters. The same rule was followed by 
‘Umar who resorted to Ijtihad very freely, but took care 
ahvays to gather the most learned Companions and 
consult with them. When there was a difference of 
ojiimon, that of the majority was made the basis of 
decision. Besides this council, there were great 
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individual teachers, such as the Lady ‘ A’lsha, Ibii ‘Ablias, 
Ibn ‘Umar and other gi eat mujtahids of the day, whose 
opinion was highly revcicd l^ccisions were given and 
laws made and promulgated subject onh’ to the one 
condition that they were neither contrary to the Holy 
Qur’an nor to the Sunna of the Prophet. And decisions 
of those eailier jurists were followed by the later jurists 
so long as they were not in disagreement W'lth the Book 
of God and the Sunna of IIis Apostle. 

In the second centurx of Hijra arose the great 

' jurists who codified the Islamic law 

Imam Ahii lliinira , . , , i r . i 

according to the need oi their time. 

lie first of these, and the one who claims the allegiance 
of the greater part of the Muslim world, was Abu Hanifa 
Nu'man ibn Thabit who was born at Basra in 80 A. H. 
(699 A. D), being a Persian b}* descent. His centre of 
activity, however, was at Kufa, and he passed away 
in 150 A. H (767 A. D ). The basis of his analogical 
reasoning (qiyds) w'as the Holy Qur’an, and he accepted 
Hadith only when he was fully satisfied as to its 
authenticity; and as the great collectors of ^adi^ had 
not yet commenced the work of collection, and Kufa 
itself was not a gicrt centic of that branch of learning, 
naturally Imam Abu Hanifa accepted very few' hadith, 
and always resorted to the Holy Qur’an for his juristic 
views. Later on when Hadith was collected and became 
more in vogue, the followers of the Hanafi system, as 
Aba yanifa’s school of thought was called, introduced 
into it more hadith. Imam Abu Hanifa had two famous 
disciples. Imam Muliammad and Imam Abu Yusuf, and 
it is mostly their views of the great master’s teaching 
that now form the basis of the Hanafi systein^Abu 
Ijlanifa was a man of highly independent character and 
when, towards the close of his life, the then Muslim 
Government wanted to win him over to its side, he 
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preferred imprisonment to an office which would have 
interfered with his independence of thought. On one 
occasion, he was flogged for eleven days consecutively, 
receiving ten strokes e\ery day. His system is not only 
the first in point of time but is also that which claims 
allegiance from the great majority of Muslims, and 
a development of nhich on the right lines would have 
resulted in immense benefit to the Muslim world. It was 
he uho first directed attention to the great value of 
qiyas or analogical reasoning in legislation. He also laid 
donn the principle of equity, whereby not only could new 
la^^s be made, but even logical conclusions could be 
controverted when they pro\ed to be inequitable. He 
iccognized the authoiity of customs and usages, and both 
exercised and inculcated independence of judgment to 
such an extent that he and his followers w'ere called ahl 
al-ra'y (upholders of pru'ate judgment) by the followers 
of other schools. 


^^^Jknam Malik ibn Anas was born at Madina in the 
year 93 A. 1 1 (713 A. D.), and worked 
Imam MaiiU died there at the age of eighty- 

two. He limited himself almost entirely to the hadith 
which he found in Madina, i elating more especially to the 
practice w'hich pre\ ailed there, and his system of jurispru- 
dence IS based entirely ^n the tiaditions and practices of 
the people of Madina/ He w'as scrupulously careful in 
giving judgment, and A\henevcr he had the least doubt as 
to the correctness "of his decision, he would say, “I do 
not know'.” \Hl^s book, the Muw'atta, though a compara- 
tively small collection of Hadi^, and limited only to 
the hadiA and practices of the people of Madina, is the 
first work of its kind, and one of the most authontatiA 
The third Imam, Abu ‘Abd-Allah Muhammad ibn 
Idris al-Shafi‘i, was born in Palestine 
in the year laO A. H. (767 A. D.). 
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He passed his youth at MakKa but he worked for the most 
part in E<ivpt, whcie he died in 204 A. II. In his da) he 
was unrn ailed for his knowledi^e of the Holy Our’an, and 
took immense pains in ^tud\ mg the Sunna, travelling 
from place to place in scaich of information. JAc was 
intimately acquainted with the Hanafi and the Maliki 
systems, but that which he himself founded was based 
largely on Hadidi, as distinguished fiomthe Ilanafi s)'stcm 
which was founded on the Holy Oui’an and made very 
little use of Hadith. 0\er the AT.iliki system, which 
IS also based on Sunna, it had this advantage that the 
Hadith made use of by ^afi‘i was more extensive, and 
was collected from diffcicnt centres, while Imam Mrdik 
contented himself only with what he found at Madin:^ 
^ync last of the four great Invlms was .Ahmad ibn 
, . , Hanbal who was boin at Bagl d.ld 

in the year 1 6 1 A H and diedtheie 
in 241. He too made a \ei\ e\tensi\e study of hadith, 
his famous work on the subject — the Mnsnad of Ahmad 
ibn Ijlanbal — containing neaily thiit) thousand hadltlv^ 
This monumental compilation, jiicpaied b\ his son 
‘Abd-Allah, was b^sed on the matciial collected bj the 
Imam himself, ^n the Musnad, howe\ei, as already 
remarked, hadith are not arranged according to subject- 
matter but under the name of the Companion to whom 
a hadith is ultimately traced. But though the Musnad of 
Ahmad contains a large number of hadi^, it does not 
apply those strict rules of ciiticism fax cured by men like 
Bukhari and Mushrry^ It xxas indeed only an arrangement 
according to subject-matter that made a criticism of 
IJadiA possible, and the Musnads, in which hadith relating 
to the same matter xverc scattcicd throughout the book, 
could not dex'ote much attention to the subject-matter, 
and were not exen sufficicntl)' strict in scrutinizing 
the line of transmission. Accordingly, the Musnad of 


102 



IJTIIIAD 


Ahmad cannot cldim the same reliability as legards^s 
mateiial as can the collections of the MuhadchlJiin.vFrom 
the \cry iiatuie of his excitions, it is evident that Imam 
Ahmad ibn Hanbal made very little use of reasoning, 
and as he depended almost entirely on HadiA, the 
result was that he admitted even the weakest hadith. It 
would thus appear that from the system of Abu Hanifa, 
who applied reasoning very freely and sought to deduce 
all questions from the Holy Qur’an by the help of 
reason, the system of Ahmad ibn Hanbal is distinguished 
by the fact that it makes the least possible use of rcasoij/^ 
and thus there was a marked falling off m the last 
of the four great Imams from the high ideals of the first, 
so far as the application of reason to matters of religion 
IS concerned. Even the system of Abu Hanifa himself 
deteriorated on account of the later jurists of that school 
not developing the master’s high ideal, with the conse- 
quence that the woild of Islam gradually shut the door of 
Ijtihad upon itself, and stagnation reigned in the place 
of healthy development. 

The four Imams, who are accepted by the entire 
iJiKeidu methoUb oi Suniii world of Islam, are thus agreed 
foimuidting new laws ^ giving to Ijtiliad a v'cry important 
place in legislation, and the Shi‘as attached to it an even 
greater importance. Ijma‘, of w'hich I shall speak later, 
and which means really the Ijtihad of many, and Ijtihad, 
are thus looked upon as two moie souices of the Islamic 
law along with the Holy Qur’an and the Sunna, though 
only the latter two are regarded as al-adUlat-aUqat%yya 
or absolute arguments or authorities, the former 
two being called al~adillat-al-iitihadiyya or arguments 
obtained by c\ci Lion. The sphere of Ijtihad is a very 
wide one, since it seeks to fulfil all the requiiements of 
the Muslim community which are not met with expressly 
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in the llol} Our’an and the Iladith. The 
mujtahids of Iblani ha\c cnde.uuured to meet these 
demands by \anous methods, technically know n as 
(analogical reasoning), isiihsiDi (equity), IstiUCih (public 
good), and tstidlal (inference) Before proceeding 
further, a brief description of these methods may be 
given to, show how' new laws arc evolved by adopting 
them A ' 

'he most iiiipoitant of these methods, and tlie one 
which has almost a universal sane- 
tion, IS qiyiis which means hterall) 
nieasuftiig by or comparing with, or judging by comparing 
with, a thing, while the jurists apply it to “a piocess 
of deduction by which the law' of a text is applied 
to cases which, though not covered by the language, 
are governed by the reason of the text ” (MJ.). Briefly it 
may be desciibed as reasoning based ofi analogy, A cast' 
comes up for decision, which is not expressly provided foi 
either in the Holy Qur’rin or in Hadi^ The jurist 
looks for a case resembling it in the Holj Qur’an or 
in Ijiadith, and, bv reasoning on the basis of analogy, 
arrives at a decision Thus it is an extension of the law 
as met with m the Holy Qui’an and Hadi^, but it is 
not of equal authority w ith them, for no jurist has ever 
claimed infallibility foi analogical deductions, or for 
decisions and laws which are based on qiyUs ; and it is 
a recognized principle of Ijtihad that the mujtahid 
may err in his judgment. Hence it is that so many 
differences of juristic deductions exist even among the 
highest authorities. From its very nature the qiyas of 
one generation may be rejected by a following generation. 

1 Sir ■ Mxl ril-R.iliIm h.is .ibK UmU «,ii, n,,., biiliii-i l id Iik 
Miiliaiiiiiiai/,rii Jiiiiipi II, /dice where he ipfiDreil to oniSm.il .lullion 
ties I am indebted to him for the material used here 
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lsfih\a/i iiinl /%//s/a/> 


Istihsan \Ahicli literally means considering a Hung to 
be good or preferring it, is in the 
technolot>y uf the jurists the exercise 
of private judgment, not on the basis of analogy, but 
on that of public good or the interests of justice Accord- 
ing to the nanafi SNstem, when a deduction based on 
analogy is not acceptable, either be’eause it is against the 
broader rules of justice, or because it is not in the interests 
of the public good, and is likely to cause undue incon- 
\eiiieiice to those to whom it is .ipjilied, the jurist is at 
liberty to reject the same, and to adopt instead a rule 
which IS conducive to public good, or is in consonance 
w'lth the broader rules of justice. This method is peculiar 
to the HanafI sj-stem, but owing to strong opjiosition 
from the othei schools of thought, it has not, even in that 
system, been developed to its full extent. The principle 
underlying it is, how c\ er, a very sound one and is quite in 
accordance with the spirit of the Holy Qur’an. There is, 
moreover, less liabilitj to erior in this method than 
in far-fetched analogy, which often leads to narrow results 
opposed to the broad spirit of the Holy Qur’an. In 
the system of Imam Malik, a similai lule is adopted 
undei the name of istislah which means a deduction 
of law based on considerations of public good. 

Istidlal literally signifies the inferring of one thing 
, from another, and the two chief 

sources recognized for such inferences 
are customs and usages, and the laws of religions revealed 
before Islam. It is lecogmzed that customs and usages 
which prevailed in Arabia at the advent of Islam, 
and which were not abrogated by Islam, have the force 
of law. On the same pimciplc, customs and usages 
prevailing anywheie, when not opposed to the spirit 
of the Quranic teachings or not expressly forbidden by the 
Qur’an, would be admissible, because, according to a 
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well-known maxim of the jurists, “ peimissibility is the 
original principle,’’ and Iheielore what has not been 
declared unlawful is peimissible In fact, as a custom 
IS recognized by a vast majorit\ of the pcojile, it is 
looked upon as ha\ mg the force of Ijma‘, and, hence, 
it has precedence over a rule of law' derived from 
analogy The only condition requiicd is that it must not 
be opposed to a clear text of the Holy Qur’an or a 
reliable hadIA of the Holy Prophet. The yanafi law 
lays special stress on the \alue of customs and usages. 
It IS thus laid down in Al-AsJibah wa-l-Nazit'tr ■ “ Many 
decisions of law arc based on usage and customs, so much 
so that it has been taken as a principle of laws” (MJ.). 
As regards laws revealed previous to Islam, opinion 
is divided. According to some jurists, all such laws 
as have not been expressly abrogated have the force 
of law even now, w’hile accoiding to others they have 
not. According to the ^anafi system, those laws of 
the previous religions are binding which have been 
mentioned in the Holy Qur’an without being abrogated. 

The word is derned fiom jam' which means 

collecting oi gathering together, and 
ipna carries the double significance 
of composing and settling a thing which has been un- 
settled and hence determining and resolving upon an 
affair, and also agreeing or uniting in opinion (LL ). 
In the terminology of the Muslim jurists, Ijma' means a 
consensus of opinion of the mujtahids, or an 
agreement of the Muslim jurists, of a particular age on a 
question of law'.^ This agreement is inferred in three 
ways; firstly, by qatil (word), i.e. by recognized mujtahids 
expressing an opinion on the point in question; secondly, 
b)'- fi‘l (deed), i.e. when there is unanimity m practice; 

1. For the material under this he.id 1 am indebted to Sir ‘Abd aUKatiini 
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and thiidl) bj suhut (sdcncc), i e. ■v^hen the inujtahids 
do not controvert an opinion expressed by one or more of 
them. It IS yeneially held that Ijma‘ means the consen- 
sus of opinion of mujtahids only, and those v\ho are 
not learned m law do not participate in it, but some are 
of opinion thatJjma' means the agreement of all Muslims, 
infants or lunatics only being exclude^. There is a 
dilTerencc of opinion as to whether Ijma* is confined to a 
particulai place or to one or more particular generations. 
Imam Mrililc bastd his Ijtihad on the consensus of opinion 
of Madina people Theoicticallj such a limitation is 
untenable, as learned men were not confined to Madina, 
and were sent out to outlying paits of the country even in 
the Prophet’s lifetime The more gencralK’ received 
opinion IS that men of all places must be included Again, 
the Sunni schools of thought exclude the ^i‘a mujtahids 
from the puniew of Ijma‘, and vice versa. The Shi‘as 
further hold that only the ckscendants of ‘All and the 
Prophet’s daughter I'atima are the proper persons to m.ake 
an Ijtihad. \Among the Sunnis, some jurists arc of opinion 
that Ijma‘ is restricted only to the Companions of the 
Holy Prophet, others extending it to the next generation 
or the Tabiin, but the general opinion is that Ijma‘ 
IS not confined to any one generation, nor to any one 
country, and therefore only the consensus of opinion 
of all the mujtahids of all countries in any one age is 
an efl^tive Ijma‘, and this is almost an impossibility. 

\]pnere is considerable difference of opinion as to whether 
an effective Ijma‘ is formed by a majority of the 
mujtahids or by the agreement of the entire body of 
therr^ The majority of the jurists require the unanimity 
of opinion of all the jurists of a particulai age, but 
important jurists have held the opposite view. Even 
the majority hold that if there is an ovei whelming 
preponderance of mujtahids holding a certain view', 
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that view IS valid and bin ling, though not absolute 
(Mkh. II, p. 35. JJ. Ill, p. 291) Ijma' is said to be 
complete when all the niujtahids of a particular age have 
come to an agreement on a certain question, though 
according to some it is necessaiy that all these mujtahids 
should have passed awa\ without changing their opinion 
on that question. Some go still further and assert that 
no Ijrna* is effective unless it is shown that no jurist 
born in, that age has expressed a contraix ojiinion 

^Vhen Ijma' is established on a point, its effect i', 
that no single jurist is permitted to i e-open it, unless 
some jurist of the age in which the ljma‘ came about 
had expressed a different view. One Ijrna* may, how- 
ever, be repealed by another Ijina* in the same 
age or in a subsequent age, with this reseivation that 
the Ijrna* of the Companions of the Holy Prophet 
cannot be reversed by any later generation (KA, III, p. 232) 
Views differ as to whether or not, when there is disagree- 
ment on a question among the Companions of the 
Holy Prophet, an Ijma* upholding one view’ or the other 
IS debarred. The fact that even a Companion may hav’e 
made an error in foiming a judgment is admitted on 
all hands, and therefore technically there can be no 
objection to an Ijma* which goes against the opinion of 
a Companion. 

Two moie points have to be elucidated in ordei to 
realise the full force of Ijma*. Fiom what has been 
stated above, it would seem that a very large number 
of mujtahids would be needed for a valid Ijma*. It is 
however held that if three, or even two, mujtahids 
take part in deliberating on a question, the Ijma* is valid, 
while one jurist is of opinion that if in any particular 
age there is only one jurist, his solitary opinion would 
have the authority of Ijma*. And now we come to 
the most important question. What is the authority 
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on which Ijmri' is to be basceP According to the 
four great Imams, ljma‘ may be based on the Holy 
Qur’an or on Hadi^ or on analogy The Mu'tazilas 
however hold that Ijina‘ cannot be based on isolated 
hadith or on analogy (JJ. Ill, p. 396). They, and some 
others, hold that as Ijma‘ is absolute, the authority 
on which it is based must also be absolute. 

It will thus be seen that it is a mistake to call 
ijnia isoiii\ iiiihaii 1)11 Ijiiia* an independent^ source of 
a V iiicr b.ibi'. the laws of Islam, sTt^ is essentially 

Ijtihad, with this distinction that it is Ijtihad on which all 
or the majority of the mujtahids of a certain generation 
are agreed. It is even admitted that, barring the Ijrna* of 
the Companions, the Ijma* of one generation of Muslims 
may be set aside by the Ijnia* of another generation. 
The fact is, however, that if Ijma‘ is taken to mean 
the consensus of opinion of all the mujtahids of a certain 
generation of Muslims, it has never been practicable after 
perhaps the early days of the Companions of the Holy 
Prophet. The Muslims, having spread far and wide and 
living, as they did, in distant places, could not all be 
occupied with the discussion of a certain question at one 
and the same time. Even in one country the same 
question need not^occupy the attention of all the mujtahids 
simultaneously. There is, however, no denying the fact 
that if mariy mujtahids are agreed on a certain question, 
their opinion would cariy greater weight than that of a 
single one, but even the opinion of many, or of all, is not 
infallible. Ijma‘ after all is only Ijtihad on a wider 
basis, and like Ijtihad it is always open to correction. 

I may add here that the sense in which the word 
To differ with majori- Ijnia* iscommoiily used nowadays 
b ‘‘'■VO''"! is quite erroneous, for it is taken to 

mean the opinion of the majority, and it is generally 
thought that it is a sin on the part of a Muslim to differ 
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with the views of the majority But honest difference of 
opinion, instead of being a sin, is called a mercy b) 
the Holv Prophet, who is leportcd to ha^e said “The 
differences of iny people aie a mercy’ (JS. p. 11). 
Difference of opinion is called a mercy, because it is only 
through encouiaging ditfeience of opinion that the 
reasoning faculty is de\ eloped, and the tiaith ultimately 
discovered. There were many differences of opinion 
among the Companions of the Holy Prophet, and 
there were also mattcis on which a single man used 
to express boldly his dissent from all the rest. For 
example, Abu Pharr was alone in holding that toha\e 
wealth in one’s possession was a sin. His opinion was 
that no one should amass wealth, and that immediately 
one came into possession of it, he must distiibutc it 
to the poor All the other Companions were opposed to 
this view', yet the authority of Ijm3,‘ was ne\er quoted 
against him, nor did anyone dare say that he deserved to 
go to Hell for this diflcience of opinion with the whole 
body of ConiiJanions HS T IV l,p. 166) Ijtihad, on the 
other hand, is encouraged by a saying of the Holy Prophet, 
which promises reward even to the man who makes an 
error m Ijtihad; “ When the judge gnes a judgment and 
he exercises his reasoning faculty and is right, he has 
a double reward, and when he gives a judgment and 
exercises his reasoning faculty and makes a mistake, 
there i^ reward for hnn” (MM. 17’ 3 — i). 

vLater jurists speak of three degiets of Ijtihad, 
Three cic^rLCb of though thcic IS iio authority for this 
m either the Qur’an or the Hadith 
or in the writings of the great Imams. These three arc 
Ijtihad Ijtihad fj-Umadhliah, Ijtihad fi-l-masa'iL 

or exercise of judgment in legislation, in a juristic system, 
and in particular cases. The first kind of Ij'tihad, 
exercise of judgment in the making of new laws, is 
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supposed to ha\c been limited to the first three centuries 
and, practically, it centres in the fnm Imams y ho, it is 
thought, codified all law and included in their sj'stems what- 
ever was reported from the Companions and the Tsbt^in, 
t.e., the generation next to the Companions. Of course, it 
IS not laid do\Mi in so many clear words that the door of 
Ijtihad for making laws is closed after the second centuiy- 
of Ilijra, but it is said that the conditions necessary for a 
mujtahid of the first degiee have not been met with m 
any person after the first four Imams, and it is further 
supposed that they will not be met with in any peison till 
the Day of Judgment These conditions are three, a 
(i):omprehensne knowledge of the Qur’an in its different 
aspects, knowledge of the Sunna with its lip^ of trans- 
mission, text and \aricties of significance, and ^tnowdedge 
of the different aspects of qtyHs (reasoning) (KA, IV, p. 
15). No reason is gnen why these conditions were met with 
only in four men m the second century of Hijra, and why 
they were not met with in any person among the Compa- 
nions of the Holy Prophet or in the first century or 
after the second century. It is an assertion without a 
basis. \F^^e second degree of Ijtihad is said to have been 
granted to the immediate disciples of the first four 
Imams. Imam Abu Yusuf and Imam Muhammad, the 
two famous disciples of Imam Abu ^lamfa, belong to this 
class, and their unanimous opinion on any point must be 
aiJbepted, e\en if it goes against that of their maste^ 
The third degree of Ijtihad was attainable b)- later 
jurists w'ho could solve special cases that came before 
them, w'hich had not been decided by the mujtahids of 
the first tw'o degrees, but such decisions must be in 
absolute accordance with the opinion of the greater 
mujtahids. The door of such Ijtihad is also supposed to 
ha\e been closed after th e sixth century of Hiir a. And at 
present, it is said, there can be only mvqalhdin or those 


111 



THE RELIGION OF ISLAM 

who follo^Y another in what he eays or does, firmly 
believinf,Miim to be nqlit therein, ie^aidk‘>s of jnoof oi 
evidence. They may onl_\ quote a faticCi from an\ of the 
earlier authorities, oi when iheie aie rlifTeiiiii; cqimions of 
the earlier jurisconsults they can choose one of them, but 
they cannot question the correctness of what a mujtahid 
has said. Thus Ijtihad which was ne\er considered to be 
an absolute authority by the gitat Imams or their 
immediate disciples is now practically jdaced on the «amc 
level with the Holy Qur’an and the Sunna, and hence no 
one IS considered to be fit to make Ijtihad. 

But it is a mistake to suppose that the door of 
The fiof.i of iiiihad IS Ijtihrul was closed after the four 
Imams mentioned abo\e. It is quite 
clear that the free exeicise of judgment was allowed In 
the Hob Our’fin, while both the Qui’an and the Hadi^ 
explicitly allowed an islmbat. and it was on the basis of 
these directions that the Mushm world continued to 
exercise its judgment in making laws lor itself. The 
Companions of the Holy Prophet made use of it 
even in the Propht‘t’s lifetime, when it was not 
convenient to refer a matter to him personally , and 
after his death, as new ciicumstances arose, new' laws were 
made by the majority of the Khalifa’s council and new 
decisions given by the learned among the Companions, 
the Tahi'Un added up to the knowledge of the Compa- 
nions; and each succeeding geneiation, not satisfied wnth 
what the previous one had achieved, freely applied its 
judgment. The second century saw the four great 
luminaries appear on the horizon of Ijtihad, and the 
appearance of these great mujtahids, one aftei another, 
each evidently dissatisfied with what his predecessoi had 
achie\ed, is another conclusive argument that Islam 
permitted human judgment to be cxeicised ficcly to meet 
new circumstances. Imam Malik was not content with 
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what his great predecessor Abu Hanifa had accomplished, 
noi Shafi‘1 with what his two picdecessors had done; and 
in spite of the tin cc having practically exhausted the well of 
jurisprudence, Ahmad ibn Hanbal gave to a w^orld, whose 
thirst for knowledge was ever on the increase, the result 
of the application of his own judgment. The great 
mujtahids not only ajiplied their judgment to new circum- 
stances, but they also differed in their principles of 
jurisprudence, which shows that no one cf them considered 
the others infallible. If they w'ere not infallible then, 
how did they become infallible after so many centuries 
when the mere lapse of lime necessitated new 
legislation to meet new requirements ? That the 
Holy Prophet opened the door of Ijtihad is only too 
clear, that he never ordered it to be closed after 
a certain time is admitted on all hands , but even the 
great Imams never closed that door. Neither Imam AbQ 
yanifa, nor Malik, nor ^afi'i, nor yet Ahmad ibn ^anbal 
ever said that no one after him shall be permitted to 
exercise his own judgment, nor did any one of them 
claim to be infallible , neither does any book on the 
principles of jurisprudence {u&ul) lay down that the 
exercise of a man’s own judgment for the making of new 
laws was forbidden to the Muslims after the four Imams, 
nor yet that their Ijtihad has the same absolute authority 
as the Holy Qur’an and the Sunna. Ijtihad w’as a great 
blessing to the Muslim people ; it was the only way 
through which the needs of the succeeding generations 
and the requirements of the different races merging into 
Islam could be met. Neither the Holy Prophet, nor any 
of his Companions, nor any of the great mujtahids of 
Islam, ever said that Muslims were forbidden to apply their 
own judgment to new circumstances and the everchangmg 
needs of a growing community after a certain time ; nor 
has any one of them said, what in fact no one could say. 
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that no new circunibtances would arise aftei the second 
centuiT. What happened was that the attention of the 
great mtellectb of the third century was directed towaids 
the collection and ciiticism of Hadith. On the other 
hand, the four Imams rose so high above the ordinary 
jurists that the latter weie dwarfed into insignificance, 
and the impression gamed gionnd giadually that no one 
could exercise his judgment mdeiiendentl) of the foui 
Imams, This impiession m its tuin led to limitations 
upon Ijtihad and the independence of thought to which 
Islam had given an imiictus. Being thus lesirainrd by a 
false impression, the intellect of Islam suffi'ied a hca^\ 
loss and, the increasing demand of knowledge being 
brought to a stand-still, stagnation and ignoiance took 
its place,<- 

The Holy Qui’an expussly lecogniycs nulepcndence 

indepoiuioiu 0 o( opinion for one and all, and 
thought «>< ov'iii/rd loi requires that absolute oVicdicnce be 
eAcry Mii-Iiin gucii only to God and flis Apostle. 

It says' you who beliexe! obey Allah and 

obey the Apostle and those in authoril\ from among 
you; then if you quarrel about aii} thing, lefer it to Allah 
and the Apostle” (4-59) This xerse speaks first of 
obedience to those in authoiity, the ulit-l-avir, along with 
the obedience to the Apostle, and then mentions disputes 
which, it says, must be settled by lefeirmg them to God 
and His Apostle. The omission of the ulu-l-amr from 
the latter portion of the \cise shows cleaily that the 
quarrel here spoken of relates to diffeienccs with the 
ulu-l-amr, and in the case of such a difference the only 
authority is the authority ^ God and the Apostle, or the 
Qur’an and the ^aditly Ex cry authoritx in Islam, 
xvhether temporal or spiiitual, is included in uhi-l-amr, and 
independence of thought for ex'ery Muslim is thus lecog- 
nized by alloxving him to differ xxith all except the Qur’an 
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and the yadith. The Cojnpanions of the Holy Prophet, 
the Muhaddi^in, the four Imams and the jurists being 
thus included m ulu-l-amr, must be obeyed ordinarily, but 
to differ with any one or all of them, when one has the 
authority of the Qur’an and the Hadith, is expressly 
permitted. And since the ultimate test of the correctness 
of IJLadiA is the Qur’an itself, the conclusion is evident 
that Islam allows independence of thought subject only to 
one thing, that the principles laid down m the Qur’an are 
not contravened. 

It will thus be seen that any Muslim community 
has the right to make any law for itself, the only 
condition being that such law shall not contra\ene any 
principle laid down by the Holy Qur’an. The unprcssion 
prevailing in the Muslim world at present that no one 
has the right, even in the light of the new circumstances 
which a thousand years of the world’s progress have 
brought about, to differ with the four Iralms is entirely a 
mistaken one. The right to differ with the highest 
of men below the Piophet is a Muslim’s birthright, 
and to take away that birthright is to stifle the very 
existence of Islam. Under present circumstances, 
w'heii conditions have quite changed and the world has 
been mo\ing on for a thousand years, while the Muslims 
have more or less stagnated, it is the duty of Muslim states 
and Muslim peoples to apply their own judgment to the 
changed conditions, and And ofit the ways and means for 
their tcmpoial salvation, n^ii fact, the closing of the door 
on the free exercise of judgment, and the tendency 
to stifle independence of thought which took hold of 
the Muslim world after the third century of Hijra, 
was condemned by the Holy Prophet himself who 
said : “ The best of the generations is my generation, 
then the second and then the third, then will come 
a people in which there is no good " (KU. VI, 2068). And 
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again: “The best of this community {umma) are the 
first of them and the last of them; among the 
first of them is the Apostle of Allah, and among the 
last of them is Jesus, son of Mary,' and between these 
is a crooked way, they are not of me nor am I of 
them” (KU. VI, 2073). 

The three generations in the first hadith refer 
to three centuries, the first century being the century 
of the Companions, since the last of the Companions 
died at the end of the first century after the Prophet, the 
second being that of Tshi%n and the third that of 
Atbs'al-tabi^in. And, as a fact, we find that while 
independence of thought was freely exercised in the first 
three centuries, and even the immediate followers of 
Imam Abu Ijlanifa, Muhammad and Abu Yusuf, did 
not hesitate to differ with their great leader, rigidity 
became the rule thereafter with only rare exceptions. 
The time when independence of thought was not exer- 
cised is, therefore, denounced by the Holy Prophet 
himself, as the time of a crooked company. 


1 By Jesus, son of Mary, is meant the Messiah who was promised 
to the Muslims, as he is plainly called tnumu-kum mtn-kum, t .e " your Ira&m 
from among yourselves ” (Bu 60 49). 



SECOND PART 
THE PRINCIPLES OF ISLAM 




CHAPTER I 


I MAN OR FAITH 

The religion of IsUi-n may be broadly divided into 

two parts — the theoretical, or what 
.mil .iini a( ti.ii called its articles of faith 

or its docliiiicb, and the practical, which includes all that 
a Muslim is required to do, that is to say, the practical 
course to which he must conform his life. The former 
are called and the latter The word ithid is the 
plural of which means a root oi a principle, and 
pirn' is the plural of far' which means a branch. The 
former are also called ‘aqaid (pi. of 'aifida, lit. xchat one 
IS bound to) or beliefs, and the latter ahkilni (pi. of hukin, 
hi an order) oi the oidinances and regulations of Islam. 
Accoiding to ^ahrasUni, the former is ma'rifa or 
knowledge, and the latter Ul'a or obedience. Thus 
knowledge is the lOot; and obedience, or practice, the 
blanch. Tins terminology is adopted by the later 
doctors; the two divisions being, in the Holy Qur’an, 
man and 'ainal. The w'ord iman, generally translated 
as faith or belief, is derived from amana (ordinarily 
rendered, he believed) which means, w'hen used tran- 
sitively, he graiile I {him) peaL,c or security, and when 
used intransituely, he came into peace or security ; while 
'aniiil signihes a deed or action. (The two words are 
most often used together in the Holy Qur’an to indicate 
a believer, and those who believe and do good is the 
oft-recurring description of true believers.) Hence God is 
called al-Miumn (59:23) meaning the G ranter of security, 
while the bchcvei is also called aUmiimin, meaning 
one who has come into peace or security, because he 
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has accepted the principles which brin^ about peace 
of mind or security frorn fear. As a principle is first 
accepted and then put ^nto action, so the articles of 
faith are called ihe roots, and the rtiulatiuns ur 
ordinances which must be carried into effect are called 
the branches, because the branches grow from the roots 
just as action springs from faith. This relation of faith 
with actions must be borne in mind if we would under- 
stand the true meaning of Islam. 

The w'ord imSn is used in two different senses in the 

, ^ . Holv Qur an. According to Ra-1 ib, 

ImaQ in tho an - ^ ^ “ 

the famous iexicologiSt of the Our an, 
iman is sometimes nothing mure than a confession 
with the tongue that one beiie\es in Muhammad. There 
are many examples of this use of the word m the Holy 
Qur’an, as in 2.62: ” Those who belIe^e i tlmanii , and 

the Jews, and the Christians, and the Sabians. whoever 
believes in Allah and the last day and doe= good, the\ 
shall have their reward fiom their Lnid and there is 
no fear for them, nor shall they gncvc , ' or m 4.136 
“O you who believe {ctmatiu)' bolicw m .\l!ah and 
His Apostle and the Book wh-ch He has rL\ealcd to His 
Apostle. ■’ But. as Ra^ib has further explained, iman 
also implies the condition in which a confession with 
the tongue is accompanied by an assent of the heart. 
ta^iq-iin hi-l-qalh, and the carrying into jiractice of 
what is believed. ' amal-un bi-l-jaicanh, (nt . doing of 
deeds u'lth limbs), as in 57-19: “And as for those who 
believe in Allah and His apostles, these it is that are the 
truthful and the faithful ones in the sight of their Lord.” 
The w'ord is, however, also used in either of the two 
latter senses, t.e., as meaning simply the assent of the 
heart and the doing of good deeds. Examples of this 
-are: “The dwellers of the desert say. We believe; say, 
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You do not believe but say, We submit; and faith has not 
yet entered into your hearts” (49 : 14), where belief 
clearly stands for the assent of the heart explained in the 
verse itself ; “ What reason have you that you should 

not believe in Allah, and the Apostle calls on you that 
you may believe in your Lord and indeed He has made a 
covenant with you if you are believers” (57,8), where 
“believe in Allah” means make sacrifices in the cause 
of truth, as the context shows. Thus the word iman, 
as used m the Hoty Qur’an, signifies either simply a 
confession of the truth with the tongue, or simply an 
assent of the heart and a firm conviction of the truth 
brought by the Holy Prophet, or the doing of good 
deeds and carrying into practice of the principles accepted, 
or it may signify a combination of the three. Generally, 
however, it is employed to indicate an assent of the 
heart, combined, of course, with a confession with the 
tongue, to what the prophets bring from God, as 
distinguished from the doing of good deeds, and hence it 
IS that the righteous as already remarked, are spoken 
of as those xvho believe and do good. 

In Hadith, the word iman is frequently used in 

its wider sense, that is to say, as 
Inidii in Ilndith , , j j i i 

~ including good deeds, and sometimes 

simply as standing for good deeds. Thus the Holy 

Prophet is reported to ha\e said’ “Iman (faith) has 

over sixty branches, and modesty {hayct) is a branch 

of faith" (Bu. 2 . 3). In another hadi^ the words are : 

“ Iman has over seventy branches, the highest of which is 

(the belief) that nothing deserves to be worshipped 

except Allah {Ld ihlha ill-Allah), and the lowest of w^hich 

IS the removal from the way of that which might cause 

injury to any one” (M. 1 : 12). According to one hadith: 
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“Love of the Ansar' is a sijun of failh” (Bii. 2 . 10) ; 
accorclini; Lu another ; “One of you has no faitli unless 
he lo\e"’ for his brotliei what he lo\es for himself” 
(Bu. 2 : 7). And a thud sa\s “One of you has no faith 
unless he has greater kwe for me than he has for his 
father and his son and ail the people’’ (Bu. 2:8). The 
word hnan is thus applied to all good deeds, and Buldiari 
has as the heading of one of Ins chapters in the Kitcib 
al-Imdn (Book 2); “lie who says, Iman is nothing 
but the doing of good;” in support of which he Cjuotes 
verses of the Holy (Kir'an. He aigues liom \eises which 
speak of faith being incieased,- that good deeds arc 
a part of faith, because otheiwi*'e faith could not be thus 
spoken of. 

Just as iiiian is the acceptance of the truth biouglit 
Kufro, u„i..iui ‘he Proiihel, so kufr is its rejec- 

tion, and as the practical acceptance 
of the truth or the doing t)f a gootl deed is called iman oi 
part of iman, so the practiail rejection ot the truth or the 
doing of an evil deed is called kiifi or jiart of kufr. The 
heading of a chaptei in the Bukhari is as follows; 

(acts of disobedience) aic of the affairs of jahiliyya" 
(Bu. 2 . 22). jdhUtyya (lit. ignorance), in the termi- 

nology of Islam, means the “time of ignorance" before 
the advent of the Holy Prophet, and is thus synonymous 
with kufr or unbelief. In siiijjiort of this is quoted a 
report relating to Abu Dliarr who said that he abused a 
man, i. e , addressed liini as the son of a Negio 
woman, upon which the Holy Prophet remarked : " Abu 

1 Till.’ rf.siclcnts of Madina who helped the Piophet outlie or< asKiii 
of his flight to that cit\ are called Aii!>ai which is pluial of /lasir nioaiiiiig 
a helper 

1 “lie it IS who ''Cnt down tr.Ln<iuilUt\ into llielu .iris of the heliciers 
that they in.iy h.v\c nioic of faith added to their faith ” (4S 4), ‘ \iul 

those who believe nia> iiioease in faith" t7t 31 ) , ' Ihit this iin-iea‘'ed 
then faith " (j . 172) 
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Pharr ! thou findcsl fault with him on account of 
his mother, surrly thou art a man in whom is jahiliyya " 
(Bu. 2:22). Thus the mere act of finding fault with 
a man on account of his Negro origin is called jahtliyya 
or kufr. According to another hadidi, the Prophet is 
reported to have wained his Companions in the follow- 
ing words' “Bewaie ' do not become unbelievers 
pi. of kafir) after me so that some of you 
should strike off the necks of others” (Bu. 25 : 132) Here 
the slaying of Muslims by Muslims is condemned as an 
act of unbelief. In another hadiA, it is said : “ Abus- 
ing a Muslim is transgression and fighting with him is 
unbelief (kufr) ” (Bu 2 • 36). Vet in spite of the fact 
that the fighting of Muslims with one another is called 
kufr — and those who fight among themselves aic even 
called kafirs— in these hadith, the Holy Qur’an speaks of 
two parties of Muslims at war with one another as 
believers (mu'mntin) (49 9) ' It is, therefore, clear that 
such conduct is called an act of unbelief (kufi) simply as 
being an act of disobedience. This point has been 
explained by Ibn A^Ii in his well-known dictionary of 
the Nihdya. Writing under the word kufr, he 
says' ” Kufr (unbelief) is of two kinds; one is a denial of 
the faith itself, and that is the opposite of faith; and the 
other IS denial of a far' (branch) of the ///r«‘ of Islam, 
and on account of it a man docs not get out of the faith 
itself." As alrcad) shown, the fiirn' of Islam are its 
ordinances, and thus the practical rejection of an 
ordinance of Islam, while it is called kufr, is not kufr in 
the technical sense, i.e., a denial of Islam itself. He also 
tells of an incident w'hich throws light on this question. 
Azhari was asked whether a man {i e., a Muslim) became 

1 " Aiul It two p.iUics ul bpIicM'is figlil, make peace between them, 

but if one of them acts wrongfully towauls the other, fight that w'htch 
acts wrongfully until It letiirns to Allah’s command ’’ (49 9} 
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a kafir (unbeliever) simply because he held a certain 
opinion, and he replied that such an opinion was kufr 
(unbelief) ; and, when pressed further, added: “The 
Muslim IS sometimes guilty of kufr (unbelief).” Thus it' 
is clear that a Muslim remains a Muslim though he may 
be guilty of an act of unbelief (kufr). 

The concluding portion of the above paragraph 
A Muslim cannot be makes it dear that a Muslim cannot 
called a kafir properly be called a kafir. Every 

evil deed or act of disobedience being part of kufr, even 
a Muslim may commit an act of unbelief. And the 
opposite IS equally true : namel)', that since every good 
deed is a part of faith, even an unbeliever may perform 
an act of faith There is nothing paradoxical in these 
statements The dividing line between a Muslim and 
a kafir, or between a believer and an unbeliever, 
is confession of the Unity of God and the prophethood 
of Muhammad — La ilsha tll-Allah Muhammad-un 
RasUlu-lldh. A man becomes a Muslim or a believer by 
making a confession of the Unity of God and of the 
prophethood of Muhammad, and so long as he does not 
renounce his faith in this, he remains a Muslim or a 
believer technically, in spite of any opinion he may hold 
on any religious question, or any e\il which he may commit 
or have committed, and a man who does not make this 
confession is a non-Muslim or unbeliever technically, 
in spite of any good that he may do. It does not mean 
that the evil deeds of the Muslim are not punished, or 
that the good deeds of the non-Muslim are not rewarded. 
The law of the requital of good and evil is a law apart, 
which goes on working irrespective of creeds, and the Holy 
Qur’an puts it in very clear words • “ So he who has 

done an atom’s weight of good shall see it; and he who 
has done an atom’s weight of evil shall see it” (99 : 7, 8). 
A believer is capable of doing evil and an unbeliever 
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is capable of doing good, and each shall be requited for 
what he does. But no one has the right to expel any 
one from the brotherhood of Islam so long as he 
confesses the Unity of God and the prophethood of 
Muhammad. The Qur'an and the HadiA are quite clear 
on this point. Thus in the Holy Qur’an we have : 
“ And do not say to any one who offers you salutation, 
Thou art not a believer” (4 : 94). The Muslim form of 
salutation — al-salciinu ‘alat-kuiit, or peace be with you, 
is thus considered a sufficient indication that the man 
who offers it is a Muslim, and no one has the right to say 
to him that he is not a believer, even though he may be 
insincere. The Holy Qur’an speaks of two parties of 
Muslims fighting with each other, and yet of both as 
fnu'min: “And if two parties of the believers {mu'ntmin) 
fight with each other, make peace between them ” (49 : 9). 
It then goes on to say “ The believers are but brethren, 
therefore, make peace between your brethren” (49 : 10). 

Even those who were known to be hypocrites were 
treated as Muslims by the Holy Prophet and his Compan- 
ions, though they refused to join the Muslims in the 
struggle in which the latter had to engage in self-defence, 
and when the reputed chief of these hypocrites, the 
notorious ‘Abd- Allah ibn Ubayy died, the Holy Prophet 
offered funeral prayers on his grave and treated him as 
a Muslim. liadi^ is equally clear on this point. Accord- 
ing to one hadith, the Holy Prophet is reported to have 
said; “ Whoever offers prayers as we do and turns his 
face to our Qibla and eats the animal slaughtered by us, 
he is a Muslim for whom is the covenant of Allah and His 
Apostle, so do not violate Allah’s covenant” (Bu. 8 : 28). 
In another hadith he is reported to have said : 
“ Three things are the basis of faith ; to withhold 
from one who confesses faith m tlsha ill-AllSh^ you 
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should not cull liim karir for any sin, nor expel him from 
Islam for any deed ” (AD 15 : 331 And according to 
a third, reported by Ibn ‘Umar, he said' “Whoever calls 
the people of la ilaha ill-Allah kafii , is himself nearer to 
kufr” (Tb.) By the people of la ilclha ill-Allah, or the 
upholders of the Unit}', are clearl} meant the Muslims, 
and it IS made quite evident that any one who makes a 
confession of the Kalima that theie is no god but Allah 
and Muhammad is IIis Apostle, becomes a Muslim, and 
to call him a kafir is the greatest of sins. Thus it will be 
seen that membership of the brothcihood of Islam is a 
thing not to be tested b}- some great theologian, well- 
versed in logical quibbhngs, but rather by the man in the 
street, by the man of common sense, or even by the illi- 
terate man who can judge of another by his very appear- 
ance, who IS satisfied with even a greeting in the Muslim 
style of greeting, who requires no further argument when 
he sees a man turn his face to the Oibla, and to whom 
Islam means the confession of the Unity of God and the 
prophethood of Muhammad 

A doctimc so plainly and so foicibly taught in the 
Holy Qur’an and Ijiadith stands in need of no support 
from the great and learned men among the Muslims, 
but, notwithstanding the schisms and differences that 
arose afterwards, and the numeious intricacies that were 
introduced into the simple faith of Islam by the logical 
niceties of later theologians, the principle above stated is 
upheld by all authorities on Islam. Thus the author 
of the Mawaqif sums up the views of Muslim theologians 
in the following words ; “ The generality of the theolo- 
gians and the jurists are agreed that none of the Ahl 
Oibla (the people who recognize the Ka'ba as their qibla) 
can be called a kafii ’’ (Mf. p 600) And the famous 
Abu-l-Iiasan Ash'ari writes in the veiy beginning of his 
book Maqclliit al-Islctmiyyln iva il^UlilJat al-Miisallin 
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(li'hat ihe Miisliiiis say and the differences of those who 
pray)' “After the death of their Piophct, the Muslims 
became divided on many points, some of them calling 
others dzall (straying from the right path), and some 
shunned others, so that the}'- became sects entirely 
separated from each other, and scattered parties, but 
Islam gathers them all and includes them all in its 
sphere” (MI. pp. 1,2).^ Tahawi, too, is reported as 
saying that “ nothing can drive a man out of iman except 
the denial of what makes him enter it ” (Rd. HI, p. 310), 
Similarly Ahmad ibn al-Miistafa says that it is onh 
bigoted peojile uho call each other kafiis, foi, he adds: 
“Truslwoithy Imams fiom among the Ilanafls and 
the Shrdi'Ts and the M.lhlvTs and the Hanbalis and the 
A^h'arls hold that none of the Ahl Qtbla can be called 
a kafir” (MD. I, p. 46) In lact, it is the KhwTuij who 
first introduced divisions or sectarianism into Isl&m byj 
calling their Muslim brethren kilfirs, simply because they 
disagreed with their mows. 

1 \shail 'iinU's tins piintiple la \\.i\ uf a piclimtn.m lo a iliscussion 
on the diffeienl sect*, of Klam anil then he goes on to speali of the 
Muslims .IS hemg ilnuleil into tl.e Shr.i, the l^wanj the Muiji'a. the 
Mu't.i/il.i, cti NcM he proieiils to ihsi uss the main sub illusions of 
these heads, those of thi Shi'.i being the GhSlira fhxtiemi-ts) viho aie 
again sub ilnuled into fifteen -.erts the \i ho .ire siib-diMdeil 

into twcnli four diffeiem sect-, .mil the jCnnhyn Mho h.i\c six blanches 
Tifteen sub-di\ isions of the Khuaiii lie sjiulven of. and soon uith regard 
to the othei in.iin sei i-. \U lhes< ihlfeient --icts and sub-seits aie spoken 
of b\ \;^.iii .is being Mii--lini-. and not e\ cn the Ghalnii aie excluded 
from Islam, though .ilmosl all of them bclieicd in one of then leadeis 
as a piophet, and legalized eeitani things expressK foibiililen in the 
HoK Oin'an I'oi insl.mce, Ihe tt mTiiivu belie\eri in the piophelhood of 
B.itan then foundei , t lie follow eis of ‘ \bil- Mlah jbn Mii'awiN.i beheied 
in then foundei <is l,oid .mil as a piophei , .tnd so it was with main 
otheisof them Kien these people ,iie c.illed Muslims because thei still 
helieviil in the piophethood of Muli.imm.id .mil in the UiMiie oiigin 
of the Qur'an .mil lollowed the law of Islam The modern follow eis 
of Vsh'ari who call then Muslim brethren kafiis foi the slightest iliffercnccs 
should take a lesson fiom this 
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The lexicolog)' of Iman and Islam has already been 

explained. The word Iman signifies 

Iman and I'lrun ,, ^ , 

oiiginally conviction of the heart, 
while the word Islhm signifies originally submission, and 
hence relates primarily to action. This difference in 
the original meaning finds expression both in the 
Qur’an and the hladith, though in oidinaiy use they 
both convey the same significance, and mu’min and 
Muslim are generally used inteichangeably. An example 
of the distinction in their use m the Holy Qur’an is 
afforded in 49:14. “The dwellers of the desert say, 
VVe believe {amannh from iindn) , say, you do not believe 
but say, \Vc submit {aslant na from isldm) , and faith 
has not j’ct entered into your hearts , and if you obey 
Allah and His Apostle, He will not diminish aught of 
your deeds , for Allah is Forgiving, Merciful.”' This 
does not mean, of course, that they did not believe in 

1 The Li<ie of iman and IsUm in KadiUi oicasion.illj to a 

similar distnu lion in use, though orthn.iiih ihr j are used mterihange.ibl.v 
Thus in the ICitab al-Iinau, BujJiaii idate- the follouing from Abil 
Huraira "The Prophet, ma> [leace md Ihc blessings of .Mlah be upon 
him, was one da> sitting outside among the peojilc when a man came to 
him and asked , What is iman’ llcicplicd Iman is this that thoubelieie 
in Allah and His angels and in the meeting with Him and His apostles, 
and that thou helieie in life aftei death He asked. What is Islam’ He 
replied Islam is this that thou worship .\llah and do not associate 
with Him aught, and keep up praiei and [lai the obligator! alms (zakat) 
and keep fast in Ramadzan " (Bu 2 17> In another hadi^ narr.ited 
in the same book, it is stated how when .i Companion of the Prophe,t 
speaking of another repeatedly sa.d th.it he thought him to be ,i believer 
(mu’min), the Prophet eiery time s,iul, K.ithci a Muslim (Bu 2 19) , thus 
indicating that men could judge of each other only from outw'ard acts 
In the beginning of that book howeier, a hadi^ is narrated from Ibn 
‘ Umar show mg that Islam also includes belief “ Islam is based on 
five fundamentals, the bearing of witness {shahada) that there is no 
god but Allah and that Muhamm.id is the Apostle of Allah and the 
keeping up of prayer, and the gmng of zakat, and the pilgrimage, and 
fasting in the month of Ramadzan" (Bu 2 1) The W'ord used here is, 
however, sfe7/i5</(i (or, the bearing of witness) not iman or believing, and 
^hida in this case, though requiring a belief in the truth of what is 
stated, IS still an outward act 
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the prophethood of Muhammad. The significance of 
faith cntciin^ into the hcail is made clear in the very 
next vcisc . “ The bclicvcis aic those only ^^ho believe in 
Allrdi and IIis Apostle, then ihc)' doubt not and struggle 
hard ^Mth then ^^calth and their lives in the v’ay of 
Allah ; they arc the truthful ones ” (49 • 15). In fact, 
both woids, Iman and Islam, are used to signify two 
different stages in the spiritual growth of man. A man is 
said to ha\c believed {amaita) when he simply declares 
his faith 111 the Unity of God and the prophethood 
of Muhammad, which in fact is the first stage of belief, 
because it is only by declaration of the acceptance of 
a principle that one makes a start ; and a man is also 
said to have believed {amana) when he cariies into 
practice to their utmost extent the principles in which 
he has declared his faith Examples of both these 
uses have already been given . examples of the first 
are 2:62, 4:136, an example of the latter (49:15) 
has just been quoted above. The only difference is that 
in the first use, belief or iman is in its first stage, a 
confession of the tongue — a declaration of the principle ; 
and in the second, iman has been perfected and indicates 
the last stage of faith — which has then entered into 
the depths of the heart, and brought the change required. 
The same is the case with the use of the word Islam; 
in its first stage it is simply a willingness to submit, 
as in the verse quoted above (-19: 14) ; in its last it 
IS entire submission, as m 2.112: “Yea! whoever sub- 
mits himself {aslama) entirely to Allah, and he is the 
doer of good (to otheis), he has his rew'aid from his 
Lord, and there is no fear foi them, nor shall they 
grieve.’’ Thus both iman and Islam are the same in 
their first and last stages — from a simple declaration 
they have developed into perfection, and cover all the 
intermediate stages. They have both a starting point 
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and a goal ; and the man who is at the slaitmg point, the 
mere novice, and the man who has attained the goal, 
in spite of all the diffcicncc between them, are both 
called mu’mm or Muslim, as aic also those who aic 
on their way, at different stages of the journey. 

The above discussion leads us also to the conclusion 


that there are no dogmas in Islam, no 
mere behets foiced upon a man foi 
his alleged salvation Belief, according to Islam, is not 
only a conviction of the tiiith of a gieen proposition, but 
it is essentially the acceptance of a proposition as a basis 
for action. The Qur’an dehnitely upholds this view for, 
according to it, while the proposition of the existence 
of devils IS as true as that of the existence of angels, a 
belief m angels is again and again mentioned as part of a 
Muslim’s faith, whereas a disbelief in devils is as clearly 
mentioned as necessary ; " Therefore he who disbelieves 
(yakfur) m the devil and believes iyti'min) in Allah, 
has surely laid hold on the fiimest handle ” (2 • 257). The 
words used hcie for believing in God and disbehexing 
in devils are, rcsjiectiveh', Iman and kufr If iman meant 
simply a belief in the existence of a thing, and kufr the 
den 5 'mg of the existence of a thing, a disbelief in devils 
could not have been spoken of as necessary along with a 
belief in God God exists, the angels exist, the devil 
exists ; but while we must believe in God and His angels, 
w'e must disbelieve in the de\il This is because the 


angel, according to the Oui'an, is the being who prompts 
the doing of good, and the devil is the being who prompts 
the doing of evil, so that a belief in angels means really 
acting upon the promptings to do good, and a disbelief 
in the devil means refusing to entertain evil promptings. 
Thus iman (belief) really signifies the acceptance of a 
principle as a basis for action, and everj- doctrine of 
Islam answers to this description. There are no dogmas, 
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Pllllciplos of ftlllll 


no mysteries, no faith which does not require action ; for 
every article of faith means a principle to be carried into 
practice for the higher development of man. 

The whole of the religion of Islam is briefly summed 
up in the two short sentences, La 
iloha ill-Allah, t e., there is no god 
but Allah, or, nothing deserves to be made an object of 
love and worship except Allah, Muhammad-un RasUlu- 
llsh, i.e. Muhammad is the Messenger of Allah. It is 
simply by bearing witness to the truth of these two 
simple propositions that a man enters the fold of Islam. 
These two component parts of the simple faith of Islam 
do not occur together in the Holy Qur’an, as in the 
accepted creed. The first part of the creed, however, is 
the constant theme of the Holy Qur’an, and a faith in the 
Unity of God, in the fact that there is no god except 
Allah, IS repeatedly mentioned as the basic principle, not 
only of Islam but of every religion revealed by God. It 
takes several forms: “Have they a god with Allah?” 
“Have they a god besides Allah ?” “There is no god except 
Allah ; " “There is no god but He ; ” “ There is no god 
but Thou ; ” “ There is no god but 1.” The second part 
of the creed, MuJiainmad-un RasUlu-llah is based on the 
apostleship of the Holy Prophet Muhammad, which is 
also a constant theme of the Holy Qur’an, and the very 
words occur in 48 : 29 ; while from Uadith it appears 
that the essential condition of the acceptance of Islam 
was the acceptance of these two component parts of 
the creed (Bu. 2 : 40). 

The above, in the terminology of the later theologi- 
ans, is called iman mujmal or a brief expression of faith ; 
while the detailed expression of faith, which the later 
theologians call mufassal, is set forth in the very begin- 
ing of the Holy Qur’an as follows : a belief in the Unseen 
(i.e. God), a belief in that which was revealed to the 
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Holy Prophet Muhammad and in that which was revealed 
to the prophets before him, and a belief in the Hereafter 
(2 : 2-4). Further on in the same chapter, five principles 
of faith are clearly mentioned : “ That one should 

believe in Allah and the Last Day and the Angels and 
the Books and the Prophets ” (2 • 177). Again and again 
the Holy Qur'an makes it clear that it is only in 
relation to these five that belief is required. In the 
tiadith, theie is a slight variation. Bukhari has it as 
follows : “ That thou believe in Allah and His Angels 

and in the meeting with Him and His Apostles and that 
thou believe in the Life after death " (Bu. 2:37). It will 
be seen that a belief m the meeting with God is mention- 
ed distinctly here, and while this is included in the belief 
in God in the Holy Qur’an in the \crsc quoted above, it 
is also mentioned distinctly on many occasions ; sec 13 : 2, 
etc. Again, in the I^ladith, the Books are not mentioned 
distinctly and are included in the word “Apostles.” 
Thus the basis of belief rests on five principles, 
according to the Holy Qur’an and I.Iadith, God, His 
Angels, His Prophets, His Books, and a Life after 
death. But in some hadirii, the words are added: “ Tlial 
thou believe in qadar ” Hit , the measure). Qadar is, no 
doubt, spoken of in the Holy Qur’an as a law of God, but 
never as an article of faith, and all the Divine laws are 
accepted as true by every Muslim. 

As I ha\e already said, all ai tides of faith are in 
Sigmh.a.... „1 la.ti. pruiciplcb of action. Allah is 

the Being Who possesses all the 
perfect attributes, and when a man is required to believe 
in Allah, he is really required to make himself possessor 
of the highest moral qualities, his goal being the 
attainment of the Divine attributes. He must set before 
himself the highest and purest ideal of which the heart of 
man can conceive, and make his conduct conform to that 
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ideal. Belief in the angels means that the believer 
should follow the good impulses which are inherent in 
him, for the angel is the being who turns a good impulse. 
Belief in the books of God signifies that we should follow 
the directions contained in them for the development of 
our inner faculties. Belief in apostles means that we are 
to model ourselves on their noble example and sacrifice 
our lives for humanity even as they did. Belief in the 
Hereafter or the Last Day tells us that physical or 
material advancement is not the end or goal of life ; but 
that its real purpose is an infinitely higher one, of which 
the Resurrection, or the Last Day, is but the beginning. 
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CHAPTER II. 

THE DIVINE BEING. 

Sec. I — The Existence of God. 

In all religious books the existence of God is taken 
Matenai, inner and almost as an axiomatic truth. The 
spintuai experience of Holy Qur'Sn, howcver, advances 
hiimanitv numerous arguments to prove the 

existence of a Supreme Being Who is the Creator and 
Controller of this universe. In a brief treatment like the 
present, I can only refer to the three main kinds of 
arguments with which the Holy Book chiefly deals. These 
are, first, the arguments diawn from creation, which may 
be called the lower or matenai experience of humanity ; 
secondly, the evidence of human nature, which may be 
called the inner experience of humanity , and thirdly, the 
arguments based on Divine re^ elation to man, which may 
be called the higher or spiritual experience of humanity. 
It will be seen, from what is said further on, that, as the 
scope of experience is narrowed down, so the arguments 
gain in effectiveness. The argument from creation 
simply shows that there must hs a Creator of this 
universe. Who is also its Controller, but it does not go so 
far as to show that there is a God. The testimony of 
human nature proceeds a step further, since there is in it 
a consciousness of Divine existence, though that con- 
sciousness may differ in different natures according as the 
inner light is bright or dim. It is only revelation that 
discloses God in the full splendour of His light, and 
shows the sublime attributes which man must emulate if 
he IS to attain perfection, together with the means where- 
by he can hold communion with the Divine Being. 
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The first argument, that from creation, centres round 
The law of ,.^olM1lo,. the word Rabh. In the very first 
ds an e\iden(.e oi revelation that came to the Holy 
purpose anil ^Ms^Ionl Prophet, hc was told to “read in 

the name of the Rahb Who created ’’ (95 : 1). Now the 
word Rabb, which is generally translated as ‘Lord’, 
conveys really quite a different significance. According 
to the best authorities on Arabic lexicology, it combines 
two senses, that of fostenng, bnngtng up or nourishing, 
and that of regulating, completing and accomplishing 
(LL., TA.). Thus its underlying idea is that of fostering 
things from the crudest state to that of highest perfection ; 
in other words, the idea of evolution. Ra^ib is even 
more explicit on this point. According to him, Rabb 
signifies the fostering of a thing in such a manner as to 
make it attain one condition after another until tt reaches 
its goal of perfection. There is thus, in the use of the 
word Rabb, an indication that everything created by God 
bears the impress of Divine creation, in the characteristic 
of moving on fron lower to higher stages until it reaches 
completion. This argument is expanded and made 
clearer in another very eaily revelation which runs thus : 
“ Glorify the name of thy Rabb, the most High, Who 
creates, then makes complete, and Who makes (things) 
according to a measure, then guides them to their goal of 
perfection ’’ (87 1-3). The full idea of Rabb is here 
expounded . He creates things and brings them to 
perfection , He makes things according to a measure and 
shows them the ^\ays whereby they may attain to 
perfection. The idea of evolution is fully developed in 
the first two actions, the creation and the completion, 
so that every thing created by God must attain to its 
destined completion. The last two actions show' how the 
completion or evolution is brought about. Everything is 
made according to a measure, that is to say, certain laws . 
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of development are inherent in it , and it is also shown a 
way, that is to say, it knows the line along which it must 
proceed, so that it may reach its goal of completion. It 
thus appears thit the creative foice is not a blind force 
but one possessing wisdom and acting with a purpose, and 
that purpose is the moving on of the whole creation from 
the lower to the higher. Even to the ordinary eye, 
wisdom and purpose are obserx'able throughout the whole 
of the Divine creation, from the tiniest particle of dust 
or blade of grass to the mighty spheres moving in the 
universe on their appointed courses, because everyone of 
them IS travelling on along a certain line to its appointed 
goal of completion. 

In this connection let me draw attention to another 
characteristic of God’s creation. Everything, we are 
told, IS created in pairs • 

“And the heaven. We raised it high with power, and 
We are the maker of things ample. And the earth. We 
have made it a wide extent; how well have We spread it 
out. And of everything Wc have created pairs that you 
may be mindful ’’ (51 : 47-491. 

“Glory be to Him Who created pans of all things, 
of what the earth grows and of their own kind and of 
what they do not know ’’ (36 • 36\ 

“And He Who created pairs of all things” (43 ; 12). 

This shows that there are pairs not only in the 
animal creation but also in “what the earth grows,” that 
IS, in the vegetable kingdom, and further in “ what you do 
not know ”. In fact, the idea of pairing is carried to its 
furthest extent, so that even the heavens and the earth 
are described as if they w'ere a pair, because of the 
quality of activity in the one and that of passivity in the 
other. This deep inter-relationship of things is also an 
evidence of Divine purpose in the whole of creation. 
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A further point upon which the Holy Qur’an lays 
One i.iw Ill especial stress is the fact that, 

ihd hole mini iM' notwithstanding its immensity of 
variety, there is but one law for the whole universe : 

“ Who created the seven heavens alike ; thou seest 
no incongruity in the creation of the Benehcent God ; 
then look again, canst thou see any disorder? Then turn 
back the eye again and again ; thy look shall come back 
to thee confused while it is fatigued ” (67 : 3,4). 

Here we are told that there is in creation neither 
incongruity whereby things belonging to the same class 
are subject to different laws ; nor disorder whereby the 
law cannot work uniformly; so that the miraculous 
regularity and uniformity of law in the midst of the 
unimaginable variety of conflicting conditions existing m 
the universe is also evidence of a Divine purpose and 
wisdom in the creation of things. 

Another argument that there is an intelligent Being 
The hole oi cieation guiding the universe IS the fact that 
ih hciu uiuiei contioi from the smallest particle to the 
largest heavenly body, everything is held under control 
and is subject to a law , no one thing interferes with the 
course of another or hampers it ; while, on the other 
hand, all things are helping each other on to attain per- 
fection. The Holy Qur’an stresses this fact frequently : 

“ The sun and the moon follow a reckoning and the 
herbs and the trees do adore ” (55 : 5, 6). 


“And the sun runs on to a term appointed for it ; that 
IS the ordinance of the Mighty, the Wise. And for the 
moon We have ordained stages till it becomes again as 
an old dry palm branch. Neither is it allowable to the sun 
that it should overtake the moon, nor can the night outstrip 
the day; and all bodies float on in a sphere” (36: 38-40). 

“Again, He directed Himself to the heaven and it is 
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a vapour, so He said to it and to the earth, Come both 
willingly or unwillingly. They both said, We come 
willingly " (41 : 11). 

“ Allah IS He Who made subservient to you the sea 
that the ships may run therein hy His command, and that 
you may seek of His grace, and that }mu may give thanks. 
And He has made subservient to you whatsoever is in 
the heavens and whatsoever is in the earth, all, from 
Himself ; indeed there are signs in this for a people who 
reflect" (-15 . 12,13). 

“And He created the sun and the moon and the 
stars, made subservient by His command ; surely His is 
the creation and the command ” (7 : 54). 

All these verses show that inasmuch as everything 
IS subject to command and control for the fulfilment 
of a certain purpose, there must be an all- Wise Con- 
troller of the whole. 

The second class of argument for the existence of 
Guidance affoidcd b\ God relates to the human soul. In 
human nature tjie place there is the conscious- 

ness of the existence of God. There is an inner light 
within each man telling him that there is a Higher 
Being, a God, a Creator This inner evidence is often 
brought out in the form of a question. It is like an 
appeal to man’s inner self. The question is sometimes 
left unanswered, as if man were called upon to give it 
a deeper thought : “ Or were they created for nothing, or 
are they the creators (of their own souls) ’ Or did they 
create the heavens and the earth ? ” (52 • 35, 35). Some- 
times the answer is given : “And if thou shouldst ask 
them. Who created the heavens and the earth, they 
would certainly say. The Mighty, the Knowing One, has 
created them" (43.9). On one occasion, the question 
IS put direct to the human soul by God Himself : “And 
when thy Lord brought forth from the children of Adam, 
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from their backs, their descendants, and made them bear 
witness regarding their own souls : Am I not your Lord 
{Rabb) } They said: Yes! we bear witness ’’ (7 : 172). 
This is clearly the evidence of human nature, which is 
elsewhere spoken of as being “ the nature made by Allah 
in which He has made all men ” (30 : 30). Sometimes this 
consciousness on the part of the human soul is mentioned 
in terms of its unimaginable nearness to the Divine 
Spirit: “We are nearer to him than his life-vein” 
(50 : 16). And again, “ We are nearer to it (the soul) 
than you ’’ (56 : 85). The idea that God is nearer to man 
than his own self only shows that the consciousness of 
the existence of God in the human soul is even clearer 
than the consciousness of its own existence. 

If, then, the human soul has such a clear conscious- 
ness of the existence of God, how is it, the question may 
be asked, that there are men who deny the existence of 
God ? Here, two things must be borne m mind. In the 
first place the inner light within each man, which m.akes 
him conscious of the existence of God, is not equally 
clear in all cases. With some, as with the great divines 
of every age and country, that light shines forth in its 
full glory, and their consciousness of the Divine presence 
is very strong. In the case of ordinary men conscious- 
ness is generally weaker and the inner lightmore dim ; there 
may even be cases in which that consciousness is only in 
a state of inertia, and the inner light has almost gone out. 
Secondly, even the Atheist or the Angostic recognizes a 
First Cause, or a Higher Power, even though he may 
deny the existence of a God with particular attributes ; 
and occasionally that consciousness is awakened in him, 
and the inner light asserts itself, especially m times of 
distress or affliction. It looks very much as though ease 
and comfort, like evil, cast a veil over the inner light of 
man, and that veil were removed by distress — a fact to 
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which the Holy Qur’an has repeatedly called attention: 

“And when We show favoui to man, he turns aside 
and withdraws himself, and when evil touches him, he 
makes lengthy supplications” (41 : 51) 

“ And w'hen harm afflicts men, they call upon their 
Lord turning to him ” (30 : 33). 

“ And W'hen the waves come over them like covei- 
ings they call upon Allah, being sincere to Him in obedi- 
ence, but when He brings them sale to the land, some of 
them follow the middle course ” (31 32). 

“ And whatever favour is bestowed on you, it is from 
Allah, and when evil afflicts you, to Him do you cry for 
aid ” (16 : 53). 

There is in man's soul something more than mere 
consciousness of the existence of God , there is in it 
a yearning after its Maker — the instinct to turn to God 
for help, there is implanted in it the love of God for 
Whose sake it is ready to make every sacrifice. Finally 
it cannot find complete contentment without God. But 
it IS difficult to deal with these and the numerous other 
subjects relating to the attributes of the human soul in the 
short space at our disposal , so, perforce, w'e must leave 
it there. 

The clearest and surest evidence relating to the exist- 
Guidance afloicicii b> ence of God IS afforded by Divine 
OiMne re^ elation revelation, w'hich not only establishes 

the truth of the existence of God, but also casts a flood of 
light on the Divine attributes, without which the 
existence of the Divine Being would remain mere dogma. 
It is through this disclosure of the Divine attributes that 
belief in God becomes the most important factor in the 
evolution of man, since a knowledge of those attributes 
enables him to set before himself the high ideal of 
imitating Divine morals ; and it is only thus that man can 
rise to the highest moral eminence. God is the 
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Nourisher of all the worlds, so His worshipper will do his 
utmost to serve the cause of humanity, and exercise 
care even for the dumb creation. God is Loving and 
Affectionate to His creatures, so one who believes in Him 
will be moved by the impulse of love and affection 
towards His creation. God is Merciful and Forgiving, 
so His servant must be merciful and forgiving to his 
fellow-beings. 

A belief in a God possessing the perfect attributes 
made known by Divine revelation, is the highest ideal 
which a man can place before himself ; and without this 
ideal there is a void in man’s life which drains it of all 
earnestness and every noble aspiration. 

In another wa}'. Divine revelation brings man 
closer to God and makes His existence felt as a reality in 
his life, and that is through the example of the perfect 
man who holds communion with the Divine Being. That 
God IS a Reality, a Truth — in fact, the greatest reality in 
this woild — that man can feel IIis presence and realize 
Him m every hour of his everyday life, and have the 
closest relations with I Inn ; that such a realization of the 
Divine Being works a change m the life of man, making 
him an irresistible spiritual force in the world, is not 
the solitary experience of one individual or of one 
nation, but the universal experience of men in all nations, 
all countries and all ages. Abraham, Moses, Christ, 
Confucius, Zoroaster, Kama, Krishna, Buddha and 
Muhammad, each and e\ ery one of these luminaries, has 
brought about a moral, and in some cases also a material, 
revolution in the world, which the combined resources of 
whole nations have been powerless to resist, and has 
lifted up humanity from the depths of degradation to the 
greatest heights of moral, and even material, prosperity ; 
which only shows to what heights man’s soul may rise if 
only it works in true relationship with the Divine Being. 
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To take but one example, that of the Holy Prophet 
Muhammad, A solitary man arises m the midst of a 
whole nation which is sunk deep in all kinds of vice and 
degradation. He has no power at his back, not even a 
man to second him, and without any preliminaries at all 
he sets his hand to the unimaginable and apparently 
impossible task of the reformation, not merely of that one 
nation, but through it, of the whole of humanity, and he 
starts with that one Force, the Force Divine, which 
makes possible the impossible — “ Read in the name 
of thy Lord ; “Arise and warn and thy Lord do 
magnify." The cause was Divine, and it was on Divine 
help that its success depended. With every new dawn 
the task grows harder, and the opposition naxes stronger, 
until, to an onlooker, there is nothing but disappointment 
everyv\here. Yet how docs it affect the Prophet's mind ? 
His determination grows stronger with the strength of the 
opposition and, while in the earlier revelation there are only 
general statements of the triumph of his cause and the 
failure of the enemy, those statements become clearer and 
more definite as the prospects, to all outward appearance, 
grow more hopeless. Here are a few verses in the order 
of their revelation : 

“By the grace of thy Lord thou art not mad. And thou 
shalt surely have a reward never to be cut off” (68 : 2, 3). 

“ Surely We have given thee abundance of good ” 
(108 : 1). 

“ Surely with difficulty is ease ” (94 : 5). 

“ And what comes after is certainly better for thee 
than that which has gone before, and soon will thy Lord 
give thee so that thou shalt be well pleased ” (93 : 4, 5). 

“ Truly it is the word of an honoured Messenger, 
the possessor of stength, having an honourable place with 
the Lord of the throne " (81 : 19, 20). 

“ And during a part of the night, forsake sleep by it 
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(i e. the Qur’an) maybe thy Lord will raise thee to 
a position of jirc.it glory ” (17 7d). 

“ O man ' We have not revealed the Qur’an to 
thee that thou mayest be unsuccessful " (20 : 1,2). 

“ And on that day the believers shall rejoice, with 
the help of Allah " (30 • 4, 5). 

“ Surely We help Our apostles, and those who believe, 
in this world's life and on the day when the witnesses 
shall stand up ” (40 ; 51) 

“ Blessed is He Who, if He please, will give thee 
better gardens than these, in w'hich rivers flow, and He 
will give thee palaces ” (25 ‘ 10). 

“ Allah has promised to those of you who believe and 
do good that He will make them rulers in the earth as 
He made rulers those before them, and that He will 
establish for them their religion which He has chosen for 
them, and that Fle will, after their fear, give them 
security in exchange " (24 : 55). 

“ He it IS Who sent His Apostle with the guidance 
and the true religion that He may make it prevail over 
all the religions” (^48 . 28). 

In like manner, the end of opposition is described 
more clearly in the later revelations than in the earlier, 
although that opposition grew more and more powerful as 
days went on. The following three verses belong to 
three different periods: 

“ Until w'hen they see w'hat they are threatened 
with, they shall know' w'ho is w'eaker in helpers and fewer 
in number " (72: 24). 

“ Or do they say. We are a host allied together to 
help each other ? Soon shall the hosts be routed and 
they shall turn their backs ” (54 ■ 44, 45). 

“ Say to those who disbelieve, you shall soon be 
vanquished ” (3 : 11). 

And all this came about years after these things had 
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been foretold, thou<jh at the time of their foretcllin;:; 
there was nothing to justiL sucli prophecies ; nay, the 
circumstances wcie all against them No man could 
possibly have foiesi en what was s(i cleaily slated asceitain 
to come about, and no human power could ha\e brought 
to utter failure the whole nation with all its resources 
ranged against a solitaiy man whom it was determined to 
destroy. Duine revelation thus affoids the clearest and 
surest testimony of the cxi'^tcnce of God, before Whose 
knowdedge, past, present and future aie alike and Who 
controls alike the forces of nature and the destiny of man. 


Sec. 2— The Unity or Gon. 


The Unitv of Cloil 


All the basic principles of Islam are fully dealt with 
in the Holy Our’an, and so is the 
doctrine of faith in God, whereof 
the corner-stone is belief in the Unity of God [tauliici). 
The best-know'n expression of Divine Unity is that con- 
tained in ilsha ill-Allah It is made up of four words. 
Id (no), tldh (that w’hich is woishipped), did (except) and 
Allah (the proper name of the Divine Being). Thus 
these words, w’hich are commonly rendered into English 
as meaning, “ there is no god but Allah ”, convey the 
significance that there is nothing which deseiwes to be 
worshipped except Allah. It is this confession w'hich, 
when combined with the confession of the prophethood 
of Muhammad — Muhammad- tin Rasrdu-lldh — , admits 
a man into the fold of Islam. The Unity of God, 
according to the Holy Qur’an, implies that God is One in 
His person {dhat). One in His attributes 'sifdt) and One 
in His w^orks {af^dl\ His Oneness in His person means 
that there is neither plurality of gods, nor plurality of 
persons in the Godhead ; ?Iis Oneness in attributes implies 
that no other being possesses one or more of the Divine 
attributes in perfection ; His Oneness in works implies 
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that none can do the works which God has done, or 
which God may do.^ The doctrine of Unity is beautifully 
summed up in one of the shortest and earliest chapters of 
the Holy Qur’an ; “ Say, He, Allah is One ; Allah is He 
on Whom all depend , He begets not, nor is He begotten ; 
and none is like Him " (ch. 112). 

The opposite of Unity or Tauhid is shirk. The word 
The gruitj of shill sjurk implies, partnership diXid sharik 
~ fpl. shurakS') medins a partner. In 
the Holy Qur’an, shirk is used to signify the associating 
of gods with God, whether such association be with 
respect to the person of God or His attributes or His 
works, or with respect to the obedience which is due 
to Him alone, ^irk is said to be the gravest of all sms; 
“ ^irk is a grievous iniquity” (31 : 13); “Allah does 
not forgive the association of other gods with Him and 
forgives what is besides that to whomsoever He pleases” 
(4:48). But the great gravity of this human weakness is 
not due to the jealousy of God — in fact jealousy is, 
according to the Holy Qur’an, quite unthinkable as an 
attribute of the Divine Being , it is due to the fact that it 
demoralizes man, while Divine Unity brings about his moral 
elevation According to the Holy Qur’an, man is God’s 
vicegerent ( khalifa) on earth (2 : 30), and this show's that 
he IS gifted with the pow'er of controlling the rest of the 
earthly creation. We are told expressly that he has been 
made to rule the w'orld “Allah is He Who made subser- 
vient to you the sea that the ships may run therein by 
His command and that you may seek of His grace, and 
that you may give thanks. And He has made subservient 
to you whatsoever is in the heavens and whatsoever is in 
the earth, all from Himself ; surely there are signs in this 

1 Some ha\c explained Oneness iii atliibulesas meaning that He 
does not possess two poweis, two knowledges, etc , and Oneness m woiks 
as meaning that no other being has influence over Him. 
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fora people who reflect " (45 : 12,13). Man is thus placed 
above the whole of creation ; nay even above the very 
angels who make obeisance to him (2 : 34). If, then, man 
has been created to rule the universe and is gifted with 
the power to subdue everything and to turn it to his use, 
does he not degrade himself by taking other things for 
gods, by bowing before the very things which he has 
been created to conquer and rule ? This is an argument 
which the Holy Qur’an has itself advanced against ^irk. 
Thus the words, ‘‘ Shall I seek a lord other than Allah, 
and He is the Lord of all things ” (6: 165\ arc followed 
in the next verse by “And He has made you rulers of 
the earth. ’’ And again : “ What, shall I seek for you a 
god other than Allah while He has made you excel all 
created things^” (7:140'. Shirk is, therefore, of all 
sms the most serious because it degrades man and renders 
him unfit for attaining the high position destined for 
him in the Divine scheme. 

The various forms of shirk mentioned in the Holy 
Vaiious founs <ii Qur’an arc an indication of the 
ennobling message undei lying the 
teaching of Divine Unity These are summed up in 3: 63. 
“ That vve shall not worship' any but \llah and that we 
shall not associate aught with Him and that some of us 
shall not take others for lords besides .Mlah.” These arc 
really three forms of shirk — a fourth kind is mentioned 
separately. The most palpable form of shirk is that in which 
anything besides God is worshipped, such as stones, idols, 
trees, animals, tombs, heavenly bodies, forces of nature, 

1. The Arabic word for worship is Sfrodtr, which carries originally a 
wide signiticance, the showing of submission to the utmost extent, or 
obidiencc which is combincil with the utmost humility, but in ordinary 
usage It means the adopting of a reverential attitude of the body towards 
a thing, while the mind is engrossed with ideas of its greatness and 
mightiness, and the making of snpplitalions to it It is in this sense that 
the word 'tbada is used here. 
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or human beings who are supposed to be demi-gods or 
gods or incarnations of God or sons or daughters of God. 
The second kind of shirk, which is less palpable, is the 
associating of othei things with God, that is to say, 
to suppose that other things and beings possess the same 
attributes as the Divine Being. The belief that there 
are three persons in the Godhead, and that the Son and 
the Holy Ghost are eternal. Omnipotent and Omniscient 
like God Himself, as in the Christian creed, or that there 
IS a Creator of Evil along with a Creator of Good, as in 
Zoroastrianism, or that matter and soul are co-eternal with 
God and self-existing like Himself, as in Hinduism — all 
fall under this head. The last kind of shirk is that in 
which some men take othei s for their lords. The 
meaning of this nas explained by the Holy Prophet him- 
self, in answer to a question put to him. When 9:31 
was revealed — “ they have taken their doctors of law and 
their monks for lords besides Allah” — ‘Adiyy ibn yatim, 
a convert from Christiamt)’-, said to the Holy Prophet 
that the Jews and the Christians did not worship the 
doctors of law and the monks. The Holy Prophet asked 
him if it was not true that they blindly obeyed them 
in what they enjoined and what they forbade, and ‘Adiyy 
answered in the affirmative, which shows that to follow 
the behests of great men blindly was also considered 
shirk. And the fourth kind of shiik is that which is 
referred to m 25 : 43; “ Hast thou seen him who takes 

his low desires foi his god^ ” Here blindly following 
one’s own desires is also called shirk, the reason being that 
the Unity of God is not merely a dogma to be believed 
in, but has a deep underlying significance as will be shown 
later on. A belief m the Unity of God means that true 
obedience is due to God alone, and whosoever obeys 
either any one else, or his own low desires, in preference 
to the Divine commandments, is really guilty of shirk. 
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Of the different forms of shirk, idolatry is denounced 
. . , . m the most scathin" terms and, 

indeed, is cited more frequently 
than all the other forms of shirk. This is due to the fact 
that idolatry is the most heinous form of shirk and also 
was the most rampant throughout the world at the advent 
of Islam. Not only is idolatry condemned in its gross 
form, which takes it for granted that an idol can 
cause benefit or do harm, but the idea is also controverted 
that there is any meaning underlj mg this gross form of 
worship : "And those who take guardians besides Him, 
(saying). We do not ser\e them save that they may bring 
us nearer to Allah, Allah mil judge betuecn them in that 
in which the}’ differ” i 39 . 33). A similar e.KCuse is put 
forward today by some of the advanced idolaters. It is 
said that an idol is used simply to concentrate the 
worshipper’s attention, which means that with an idol 
before a worshipper, u hereon he may concentrate his 
attention, he will become more deeply engrossed in 
Divine contemplation, and that is the s’cry idea which is 
controverted in the ^crse quoted abo\c — " that they may 
bring us nearer to Allah.” But even in this case the 
worshipper must believe that the idol on which he centres 
his attention is a symbol of the Di\ine Being, which is a 
grossly false notion; and, moreover, it is the idol on which 
the worshipper's attention is centred, not the Divine 
Being. It IS also wrong to suppose that a material 
symbol is necessaiy’ for concentration, for attention can 
be every whit as easily concentrated on a spiritual object, 
and it is only when the object of attention is spiritual 
that concentration helps the development of will-power. 
Along with idol-worship, the Holy Qur'an also prohibits 
dedication to idols (6 : 137). 
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Another form of prevailing shirk denounced in the 

Natu.c wo.sh.p worship of the 

sun, the moon, the stars, in fact of 
everything which might appear to control the destinies of 
man. The worship of these great luminaries is expressly 
forbidden : “And among His signs are the night and 
the day and the sun and the moon ; do not make obeisance 
to the sun nor to the moon, and make obeisance to Allah 
Who created them ” (41 : 37). The argument is also 
clearly put forth m Abraham’s controversy with his 
people that these things are themselves under the control 
of a Higher Power.^ The argument thus advanced against 
the worship of the sun and the moon not only applies to 
all heavenly bodies, but also, and equally well, to all the 
forces of nature, which are in fact again and again 
mentioned as being made subservient to man. The 
worship of Sinus is alluded to m 53 : 49, where God is 
called the Lord of Sinus. 

Deism IS mentioned in particular : “And Allah has 
said, Take not two gods. He is 
only One God " (16 : 5l). The jinn 
are also referred to as being set up on a level with God : 
“And they make the jiiin associates with Allah, while He 
created them (6 : 101).” The Trinity is also denounced 
as a form of shirk: “Believe therefore in Allah and 
His apostles, and say not. Three , desist, it is better for 
you ; Allah is only One God ” (4 . 171). It is sometimes 


Deibm and tlie I’liinU 


1 " And thus did ^^■e sho\v Abraham the kingdom of the heavens and 

the eaiih and that he might be of those w ho are sure So when night over- 
shadowed him, he saw a star Said he, Is this my Lord ’ And when it set, 
he said, I do not lo^e the setting ones Then when he saw the moon 
rising, he said. Is this my Lord ’ When it set, he said, If my Lord had not 
guided me, I should be of the erring people Then when he saw' the sun 
rising, he said. Is this my Lord 5 Is this the greatest’ .^ndwhenit set, 
he said, O my people ’ 1 am rlcar of what jou set up with Allah I have 
turned myself, being upright, wholly to Him Who originated the heavens 
and the earth and I am not of the poly theisls ” (6 . 76-80). 
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alleged that the Quranic conception of the Trinity is a 
mistaken one, because it speaks of Jesus and Mary as 
having been taken for two gods : “ O Jesus, son of 

Mary ! didst thou say to men, Take me and my mother 
for two gods, besides Allah ?” (5 ; 116i. The reference 
here is to Mariolatry That Mary was worshipped is a 
fact, and the Qur’an’s reference to it is significant,^ but 
it should be noted that neither the Holy Qur’an, nor the 
Holy Prophet, has anywheie said that Mary was the third 
person of the Trinity. Wheie the Holy Qur’an denounces 
the Trinity, it speaks of the doctrine of sonship but does 
not speak of the worship of Mary at all ; and where it 
speaks of the worship of Mary*, it does not refer to the 
Trinity. 


Another form of shirk, refuted m the Holy Qur’an, 
IS the doctrine that God has sons or 

Doctrine of sonshii) j , , a l l j 

daughters. The pagan Arabs ascribed 
daughters to God while the Christians hold that God has 
a son. Though the doctrine of ascribing daughters to 
God is mentioned in the Holy Qur’an several times, as in 


1 The doctiinc and practac of .M.iiioldln , as ii i"' called b> ihe Pio- 
testdiit contro^ ersialisls, is too \Acll-Kno\\ a In the eatcchism of the Roman 
Church the folknMng doclrines are to bo found “ 1 hat she i'. liul> Um 
mother of God . , 1 hat '^he is the niolhei ol Pitv and \cr\ specialK 

our advocate , that her images are ol the utmost utilitv ” It is also stated 
that her intercessions aie dnectlj' appealed to in the Lit.inv And fnilher 
that there vv ere v\ omen in Thrace, Si ' thia and Vrabia \v ho \\ cie in the habil 
of worshipping the \’irgin as a goddess tlie offer of .i i akc being one of the 
features of then n orship " I lom the lime of the council of liphesiis, to 
exhibit hguics of the Virgin and Child beeame the approved e\picssion of 
orthodox> Of the growth of the Marian cullus, alike m the Last and 

the West, after the decision at Ephesus, it would be impossible to trace the 
history . . . Justinian in one of his laws bespeaks her advocacy for 

the empire, . Narses looks fohei foi directions on the field of battle 
The emperor Hcraclius bears her image on his bannci John of Damascus 
speaks of her as the sov creign lady to w honi the vv hole creation has been 
made subject by her son Petci Damian lecogni/es her as the most ex.ilted 
of all eieatuies, .^nd apostiophi/es her as ileihcd and endowed with all 
power m heaven and in earth ” (En Bi luhed X\ II, p 813), 
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16 : 57 ; 17 ; 40 ; 37 : 149, yet it is against the Christian 

doctrine that the Holy Book speaks with gravest 
emphasis : “ And they say : The Beneficent God has 

taken (to Himself) a son. Certainly you have made an 
abominable assertion ; the heavens may almost be rent 
thereat, and the earth cleave asunder, and the mountains 
fall down in pieces, that they ascribe a son to the Benefi- 
cent God ” ( 19 . 88-91 1. The doctrine is denounced 
repeatedly; for instance in 2: 116 ; 6 : 102-104 ; 10 : 68 ; 

17 : 111; 18- 4, 5 ; 19 . 35, 91, 92 ; 23 : 91 ; 37 : 151, 152 ; 
112:3. Of these, ch. 112 is undoubtedly one of the 
earliest revelations, nhile the 17th, 18th and 19th chapters 
also belong to the early Makka period. This shows that 
from the very first the Holy Qur’an set before itself the 
correction of this great on or. It will be observed that a 
mention of the doctrine of sonship is often followed by 
the word subhUna-hU, which word is used to indicate the 
purity of God from all defects. The reason of this is 
that the doctrine of sonship is due to the supposition that 
God cannot forgive sins unless He receives some 
satisfaction therefor, and this satisfaction is supposed 
to have been afforded by the crucifixion of the Son of 
God, who alone is said to be sinless. The doctrine 
of sonship IS thus practically a denial of the quality of 
forgiveness in God, and this amounts to attributing 
a defect to Him. It is for this reason also that we 
are told in 19 ; 92, which is preceded by a most 
forcible denunciation of the doctrine of sonship, that 
“ It IS not worthy of the Beneficent God {Rahman) 
that He should take to Himself a son.” The word 
RahmSn signifies originally the Lord of immeasurable 
mercy Who requires no satisfaction or compensation for 
a display of the quality of mercy which is inherent in 
Him, and the attribute of being Rahman negatives the 
doctrine of sonship. 
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The various kinds of shirk mentioned in the Holy 
Significance undoiiv- Qur’an show that in the doctrine of 
mg the doctrine of L'mtv Unity it gives to the world an 

ennobling message of ad%ancemcnt all round, physical as 
well as moral and spiritual. Man is freed not only from 
slavery to animate and inanimate objects, but also from 
subservience to the great and wondrous foiccs of nature 
which, he is told, he can subdue to himself. It goes 
further and delivers man from that greatest of slaveries, 
slavery to man It does not allow to any mortal the 
dignity of Godhead, or of being more than a mortal ; for 
the greatest of mortals is commanded to say ■ “ I am 

only a mortal like you ; it is revealed to me that your 
God is One God” (^18 110'' Thus all the bonds which 
fettered the mind of man were struck off, and he was set 
on the road to progress. A slave mind, as the Holy 
Qur’an plainly says, is incapable of doing anything good 
and great,^ and hence the first condition for the 
advancement of man was that his mind should be set 
free from the trammels of all kinds of slavery, which was 
accomplished in the message of Dnine Unity. 

The doctrine of the Unity of God, besides casting 
Unity of human race oflf the bonds of slavery w'hich had 
underlies Uiiiiv of God enthralled the human mind, and thus 
opening the way for his advancement, carries another 

1 “ Alla'i sets forth a par.ible of a s|a\ e, the propertc of anothei , ho 

has no power o\ei iinthiug .ind one \\ c hace gianted from 

Ourselves a gootlU snslenanee, so he sppuUs fiom it secielh and openlc , 
are the tuo alike ' And .\llah sets forth a paiable of lu o men , one of 
them IS dumb, not able to do an\ thing and he is a biiiden to his master , 
where! er he sends him, he brings no good, can he be held equal iiith 
him who enjoins vt hat is just ’’ (16 75, 7fi‘ “ He has made siibseri ipnt to 
! ou the sun and the moon pursuing their eourses, and He has made 
subservient to \ oil the night and the day " (H 53), ‘‘And the stars aie 
made subienient by IIis command . Vnd He it is Who has made the 
sea siibscnient and thou seest the ships dealing through it’‘ 
(16 12 H) “ Do you not see th.at Allah has made siibscn lent to j on i\ hat 
is in the heavens and what is in the earth ’ " (31 . 20) , and so on 
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significance equally great, if not greater, to wit, the idea 
of the unity of the human race. He is the Rabh of all 
the nations, Rabh al-Ulamin. Rabb in Arabic signifies 
the Fosterer of a thing in such a manner as to make tt 
attain one condition after another until tt reaches its goal 
of completion (R 1. The w'ords Rabb al-alamin thus 
signify that all the nations of the world are, as it were, 
the children of one Father, and that He takes equal care 
of all, bringing all to their goal of completion by degrees. 
Hence God is spoken of in the Holy Qur’an as granting 
not only His physical but also His spiritual sustenance, 
His revelation, to all the nations of the world : “ Every 

nation had an apostle ” (10 • 47) , “ There is not a people 
but a Warner has gone among them ” (35 : 24). We 
further find that the Holy Qur’an upholds the idea that 
God, being the God of all nations, deals with all of them 
alike. He hearkens to the prayers of all, whatever 
their religion or nationality. He is equally merciful to 
all and forgives the sms of all. Ele rewards the good 
deeds of the Muslim and the non- Muslim alike ; and not 
only does He deal with all nations alike, but we are 
further told that He created them all alike, in the Divine 
nature: “ The nature made by Allah in which He has 
made all men ” (30 : 30). And this unity of the human 
race, which is thus a natural corollary of the doctrine of 
the Unity of God, is further stressed in the plain words 
that “all men are a single nation’’ (2 : 213) and that 
“people arc naught but a single nation ’’ (10 : 19). 

Sec. 3— The Attributes of God. 

Before speaking of the Divine attributes it will be 
Nauiie of iiip DiMiie necessary to warn the reader against 
aiiiibuie<. jj certain misconception as to the 

nature of the Divine Being. God is spoken of in the 
Holy Qur’an as seeing, hearing, speaking, being 
displeased, loving, being affectionate, grasping, controlling, 
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etc., but the use of these words must not be taken m any 
sense as indicating an anthropomorphic conception of the 
Divine Being ^ For, He is plainl}' stated to be above 
all material conceptions “ Vision comprehends Him 
not and He comprehends all vision ” (^6 : 104). And He 
IS not only above all material limitations but even abo\e 
the limitation of metaphor “ Nothing is like a likeness of 
Him ” (42 11 '. To indicate llis love, powei, knowledge 
and other attributes, the same words had to be used as 
are in ordiniiy use, but the ctniception is not ([uite the 
same. We say, God sees, yet we do not mean that He 
has eyes like our eyes, oi that lie stands in need of 
light w'hereby to sec things as we stand in need of it Or 
we say. He hears, yet w'e ne\er mean that lie has ears 
like ouis, 01 that lie stands m need of air, oi some other 
external agency, to convey the sound to Him. Or w'e 
say. He creates or makes things, yet we do not mean 
that He has hands like ours, or that He stands in need 

1 The anthiopomoiphic whu h likens God to man hris) ne\er 
found fas oiM amoPR the Muslims \\ei\ in->iRnifirant sen know n as the 
K.'irramija 'aftei tlie foundei Miih.'inim.id Kaiianii or the \lii|nssimn (fioni 
jism meaning hod} aftei iheiloniine .idvoi tied 1)\ them) lield the \ len 
chat God w.iM orpine d, hill ihi'. h i". ilw.ns heen re|ei led h\ tlie U.mied 
.nmnns the Mii-.hin-, In one luidiUi ii w no ilonhi '•taled ihat the IIol\ 
Piophel, in a ' 1 - 1 . in fell a loiu li ol I'le Di, me hand helw een hi- shoiildeis, 
but il IS iinre 1 - Pliable lo I ike foi M ilil\ \\ hal w i- seen in i \ i-ion \sh.iir 
sivs "The Mil Siiiin I ami the lull. iwei- 111 llaill^ hold ihal laid i- not 
a jisni feorpore il) iiid Me i- iiol III i aii\ tliiiiR . 1 a ind lhal lit i- on Ihe 
‘ \rsh and Ih il I he n Unie .il Hi I'.'i.. « i- noi know n f/ii-/u /'fit/) and 

that He IS I irIii ” .MI p Jll) II .d-o - n - that He h is h.iiuls the 
nature ofwlmh is not known i hi la I' ail) and i\e- the naluie nl 
whieh IS not knna\ n \hi la liaif), .iiid -o on It i- .lUo Liiil tloa n as a b isu 
principle regardinR the Uitine atliibnte- th.at “He does not resemble His 
creatures in ail} thins, nor does an\ of His creatures resemble Him ” (FA 
pin, and further th.it the attributes of the Duine Rein" are to be taken 
asreferringto the ultimate end (Bai ) Shah Wall Allah is more expiess.and 
sa}s 111 clear words that the bast al-yail in His ( .ise means only bring 
bountiful ill] p fi3) , w hi'e leRardiii" On me attributes in "eneial, he w rites 
in the same stiain as Raid^aw'I, sa\ ni" ih it ' their use is onl\ in the sense of 
the ultimate end of those words,’ .adding that His uilniiii foi instance only 
means the bestow’al of good things, not an .actual inclining of the heart (Hj ) 
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of material with which to make things. Similarly, His 
love, pleasLiie, disjileasuie, alfection, pity are independent 
of the organism which in the case of man gives 
rise to those qualities Even the “ hands ” of God 
are spoken of in the Holy Qui’Jn f5 ; 6-1 j, but it is simply 
to give expression to Ills unlimited power in bestowing 
His favours on whom He wull. The word yad which 
means hand is also used metaphorically to indicate favour 
[nt'ma) or protection {hifaza) ( R.j. Thus in 2 : 237 occur 
the words “ in w'hose hand {yad} is the marriage tie,” 
where the word yad is used in a metaphorical sense. In 
the Nthaya, the word yad is explained as meaning hipz 
(protection) and difa^ (^defence), and in support of this is 
quoted the hadiA which speaks of Gog and Magog in the 
words la-yadUni li-ahad~in bi-qitah-him, which signify 
that no one shall have the power i yadan, lit., two hands) 
to fight with them. Hence the hands of God in 5 : 64 
stand for His favours according to the Arabic idiom. 

Another, and a greater, misunderstanding exists as to 
the meaning of kaslrf ^ain-l-scTq. Here it is nothing but 
gross Ignorance of Arabic idiom that has led some to 
translate it as meaning uncovering of the leg. The 
expression is used twice in the Holy Qur’an, once with 
regard to the queen of Sheba (27 : 44) and once 
passively without indicating the subject (68 . 42). It has 
never been used in relation to God. The word s5g, 
which means shank, is used in the expression 
kashf '’aiii-l-sctq in quite a different sense, for saq also 
means difficulty or distress, and the expression under 
discussion means either to prepare oneself to meet a 
difficulty or the disclosure of distress (TA., LL.). 

God’s ‘Arsh or Throne is spoken of, yet it does 
not signify any place, rather 
~ representing His control of things 

as a monarch’s throne is a symbol of his power to 
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rule : “The ‘Aryj of Allah is one of the things which 
mankind knows not in reality but only in name, and it is 

not as the imaginations of the vulgar hold it to be 

And it is taken as indicating or power and authority 

and dovtmion" (R.)- Istaiva ^ala-l-Arsh is the form 
which occurs more often in connection with the mention 
of ‘Arsh, and a reference to it is invariably made after 
mentioning the creation of the heavens and the earth, 
and in relation to the Divine control of the creation, and 
the law and order to which the universe is made to 
submit by its great Author. Istawa followed by ‘ala, 
means he had the mastery or control of a thing 
or ascendancy over ;/ ( R ' It is nowheie said in the 
Holy Qur’rln that God sits on ‘Ai^ it is always His con- 
trolling power that is mentioned in connection therewith. 
A similar misunderstanding e.\ists wnth regard to kursi 
(lit. throne or chair) which is also supposed by some to 
be a material thing, whereas no less an authority than 
Ibn ‘Abbas explains the word kursi as meaning ‘dm or 
knowledge (^Bai. 2 255;, and even according to 
lexicologists kursi here may mean knowledge or kingdom 
(R.). Kursi and ‘Arsh, therefore, stand only for the 
knowledge and control of God. 

Allah IS the proper or personal name— dhat — 
Proper name of the of the Divinc Being, as distinguished 
Divine Being from all other names which are 

called asma al-sifat or names denoting attributes. It is 
also known as the greatest name of God {ism a‘zam). 
Being a proper name it does not carry any significance, 
but as being the proper name of the Divine Being 
it comprises all the attributes which are contained 
separately in the attributive names. Hence the name 
Allah IS said to gather together in itself all the 
perfect attributes of God. The word Allah being a 
proper name is janiid, that is to say, it is not derived 
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from any other word. Nor has it any connection with 
the word ^lall (god or object of worship), which is either 
derived from the root aliha meaning tahayyara or he 
became astonished, or it is a changed form of wilah from 
the root waliha, which means he became infatuated. It 
is sometimes said that Allah is a contracted form of 
al ilah, but that is a mistake, for if al in Allah were 
an additional prefix, the form ya Allah, which is correct, 
would not have been permitted, since ya al-ildh or 
ya al-RaJyman are not permissible. Moreover, this 
supposition would mean that theie were different gods 
{ahha, pi. of ilah), one of which became gradually 
known as al-ilah and was then contracted into Allah. 
This is against facts, since Allfih “ has ever been the 
name of the Eternal Being” (DI.). Nor has the word 
Allah ever been applied to any but the Divine Being, 
according to all authorities on Aiabic lexicology. The 
Arabs had numerous ilahs or gods but none of them 
was ever called Allah, while a Supreme Being called 
Allah w'as recognized above them all as the Creator 
of the universe (29.61), and no other deity, however 
great, was so regarded. 

Among the attributive names of the Divine Being 
t , occurring m the Holy Qur’an, four 
stand out prominently, and these 
four are exactly the names mentioned in the Fattlia, 
the Opening chapter, w'hich by a consensus of opinion, 
and according to a saying of the Holy Prophet, is 
the quintessence of the Holy Book. The chapter 
opens with the proper name Allah, and then follows 
the greatest of all attributive names Rabb which, for 
want of a proper equivalent, is translated “Lord”. Its 
real significance, according to the best authority on 
Quranic lexicology, is the Fosterer oj a thing in such 
a manner as to mahe it attain one condition after 
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another until it reaches its goal oj completion (R.). Rahh, 
therefoie, means the Lord Who bungs all that is in 
this universe to a state of perfection thiough various 
stages of gionth,^ and as these stages include the lowest 
and remotest, which, as we go back farther and farther, 
dwindle into nothingness, the wotd Rabb canies with 
it the idea of the Author of all CKistcnce, Rabb, 
being the Bringei to perfection, is thus the chief 
attribute of the Divine Being, and hence it is that 
prayers are generally addressed to Rabb, and begin \\ ith 
the words Rabba-nci, that is, our Lord.- Indeed after 
the proper name Allah, the Holy Qui’an has given 
the greatest prominence to the name Rabb. 

The order adopted by the Holy Qur’an in speaking 
of the Divine attributes is a highly scientific one. Allah, 
the propel name, comes first of all in the Opening 
chapter, and this is followed by Rabb, the most impoitant 

1 The theorj of e\olution to uhuli a reference is uiuloiibtcclh 
contained in the word Rttbh is e\piessl\ lefcned to on seser.il 
occasions in the Holv Onr'an '1 hiis speaking of the fust state of 
the heatens and the earth, it sa\s “ 1 Ik he.uens and the eailh 
were closed up and We opened tin m ” i21 30) 'I his, no doubt refers to an 
early stage in e\ olution \i lien then’ was a sl.ite of t haos out of w Inch the 
present highly complicated but completelv regulated sj stem has grown up 
And speaking of the creation of man it sat s “ And indeed He has 
created you thiough larious grades ” (71 14), showing that man has been 
brought to the present state of ph\ sical peilection aftei passing through 
\arioits conditions In another pi. u c* it is said that man shall ccitainlj 
enter one state after another” (84 19), which is in alt likelihood a 
reference to the spintu.it ci olution of man 

2 It should be noted here tli.it Jesus ('liiist addressed the Hit me 
Being as Ah or Father, instead of which the Hole Our'an adopts 
Rabb Now w'hile Ah or Father carries with it the idea of paternal 
affection combined with fostering, the word Rabb carries a far grander 
idea, the idea of the unbounded lo' e ,ancl affection of the Author of 
all existence, who has not only gi\en to the whole creation its means 
of nourishment, but has also ordained liefoiediand feu all a sphere of 
capacity and within that sphere provided the me.ans liy which they 
may continue to attain gradually to their goal of perfection It shows 
how highly the Quranic revelation has developed the simpler ideas 
of previous revelations. 
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of the attributive names. Their relative importance 
IS further shown by the fact that while the name Allah is 
found in the Holy Qur'an some 2,800 times, the name 
Rabb occurs about 960 times, no other name being so 
frequently mentioned. Next m importance to Rabb are 
the names Rahman^ Rahim and Mnhk which follow Rabb 
in the Opening chapter. These thice names in fact show' 
how the attribute of rabubiyya, or bringing to perfection 
by fostering, is brought into play Rahman and Rahim 
are derived from the one root rahma, which means 
tenderness requiring the exercise oj beneficence, and thus 
comprise the ideas of love and mercy. Rahman is of 
the measure of fa'l&n and gives expression to the 
preponderance of rahma in Divine nature, and Rahim is 
of the measure of Ja%l and gives expression to the repeti- 
tion of the quality of rahma. On account of this differ- 
ence, Rahman signifies that love is so piedommant m the 
Divine nature that He bestows His favours and shows 
His mercy even though man has done nothing to deserve 
them. The granting of the means of subsistence for the 
development of phj'sical life, and of Divine rc\ elation 
for man’s spiritual growth, aic due to this attribute of 
unbounded lo^c m the Dnine Being. Then follow's 
the stage in which man takes aebantage of these various 
means which help the dcwclopment of his physical and 
spiritual life, and turns them to his use. It is at this 
stage that the thud attribute of the Divine Being, 
Rahim, comes into play, wherein He rewards every effort 
made by man in the right direction ; and since man 
is making constant and continual efforts, the attribute 
of mercy conveyed in the name RaJiini is also displayed 
continually. This is true both as regards the physical 
and spiritual development of man. The Holy Prophet 
himself is reported to have said : "^Al-Rahmcln is the 
Beneficent God Whose love and mercy are manifested 
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in the creation of this world, and al-Rahim is the 
Merciful God Whose love and mercy are manifested 
in the state that comes after ” (BM I, p. 17). 

To bring creation to perfection, however, there 
is needed the manifestation of yet another attribute. 
As submission to the law' results in the advancement 
of man w'hich brings reward, disobedience to the law 
must result in retarding his piogress or bringing down 
punishment upon him. In fact, the punishment of wrong 
is as necessary in the Divine scheme as is the reward 
of good, and punishment is really only a different phase 
of the exercise of the attribute of rahuhiyya (fostering) ; 
for ultimate good is still the object. Therefore, just as 
Ralum is needed to bring his leward to one who does 
good or submits to the law, theic must be another attri- 
bute to bring about the requital of evil. Hence in the 
Opening chapter of the Holy Qur'an, Ralum is followed 
by Mshki yaum-il-din or “ Master of the Day of Re- 
quital. ” The adoption of the word Mcihk, or Master, in 
connection with the requital of eiil is significant, as, 
ordinarily, it would be expected that there should be a 
judge to mete out the requital of evil. The essential 
difference between a judge and a master is that the 
former is bound to do justice and must punish the evil- 
doer for every evil, while the latter, the master, can 
exercise his discretion, and may either punish the evil- 
doer or forgive him and pass over even the greatest of 
his iniquities.^ This idea is fully developed in the Holy 

1 It IS heie that the makeisof the Chri-itian creed ha\e m.idc their 
greatest error They think that the Son of God is needed to atone nr 
make compensation for the evil deeds of humanily, since God. being a 
judge, cannot forgne sins unless somebody i an be found lo piovide 
a compensation In the Holy Qur'an we aie told that God is a Master and 
He can, therefore, forgive In fact, the Lord's prayer belies the Christian 
creed, because there We are told to praj that God may forgive us our 
sms as we forgive our debtors. How do we forgive a debtor^ Not by 
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Qur’an, wlieic* we are repeatedly told that w'hile good 
IS rewaided ten times o\er or even more, evil i'^ either 
forgiven or requited w'lth its equivalent In one place, 
indeed, the unbounded mcicy of the Divine Being is said 
to be so great that ‘‘ He forgnes the sms altogether” 
(39 : 53). Hence the attributive name Malik is introduced 
to link the idea of requital with that of forgiveness, and 
that is why, while the Opening chapter mentions the 
name Malik as next in importance to Rahim, m the body 
of the Holy Qur’an it is the name Ghgfur (Forgiving) 
which occupies that place of importance, the first two, 
Rahman and Rahim, along with the cognate verb forms, 
occurring about some 560 times, and Ghafur, the next m 
point of frequency , occurring in its noun and v'erb forms 
about 230 tunes. Hence it will be seen that the Holy 
Qur’an gives prominence to the attributes of love and 
mercy in God to an extent whereof the parallel is not 
to be met with in any other revealed book. 

From the explanations thus given of the four names 

Rabb, Rahman, Rahim and Mdltk, 

Niiiptv nmo name". , ,, / ’ ,, 

from the frequency oi their mention 
m the Holy Qur’an, to which no approach is made by any 
other name, and from their mention m the Opening 
chapter of the Holy Qur’an, it is clear that the Holy 
Qur’an looks upon these four names as the chief attribu- 
tive names of the Divine Being, and all His other 
attributes arc but the offshoots of these four essential 
attributes. On the basis of a report from Abu Huraira, 
which, however, is regarded as (weak) byTirmi^i, 

ninety-nine names of God are generally mentioned, the 
hundredth name being Allah, but while some of them occur 
in the Holy Qur’an, others are only inferred from some act 
of the Divine Being, as finding expression in th'e Holy 

pocketing the money but bj lelinciuibhing the debt .Vnd if man can 
forgive, why not God ’ 
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Book. There is, however, no authority whatever for the 
practice of repeating these names on a rosary or other- 
wise. Neither the Holy Prophet, nor any of his Compa- 
nions ever used a rosary. In the Holy Qur’an, it is said : 
“And Allah’s aie the most excellent names, therefore 
call on Him thereby, and leave alone those who violate 
the sanctity of His names’’ (7 : ISO). The context shows 
that calling on God by His excellent names only means 
that nothing derogatory to His dignity should be attributed 
to Him ; for, in the second part of the verse those who 
violate the sanctity of the Divine names are rebuked,^ 
and the violation of the sanctity of the Divine names has 
been clearly explained as meaning either ascribing to 
God attributes which do not befit His high dignity, or 
ascribing Divine attributes to that which is not Divine. 
Hence calling on God by His excellent names merely 
means that only those high attributes should be ascribed 
to Him which befit His dignity. The particular names 
of God mentioned in the Holy Qur’an are • 

1. As relating to His person, al-W ahid or Ahad 
(the One), al-Haqq (the True), al-Quddus (the Holy), 
al-Samad{on Whom all depend while He does not depend 
on any), al-GKxm (the Self-sufficient), al-Awwal (the First), 
al-Akhvr (the Last), aUHayy (the Ever-living), al-Qayymn 
(the Self-subsisting). 

2. As relating to the act of creation, al-Khahq 
(the Creator!, al-Bdri' (the Creator of the soul), 
al-Mu&awwir (the Fashioner of shapes), al-Bad)!' (the 
Originator). 

1 Sanctity of the Dimiic names may be Molatcd in three wajs 
(1) By giving the holy names of God to other beings , (2) by gn mg God 
names which do not beht Him , and (3) by railing God b> names of which 
the meaning is unknown (R/ ) According to Ra^ib violaiion of the 
sanctity of the Divine names IS of two kinds (1) giving Him an impropci 
or inaccurate attribute, and (2) interpreting llis atliibutes in a manner 
which does not befit Him (R ) 
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3. As relating to the attributes of love and mercy, 

(besides Rabb, al-Rahmnn al-Ralum), (the 

Affectionate), al-Wadud (the Loving), al-Latij (the 
Benignant), al-Tawwab (the Oft-returning to mercy), 
al-Halim (the Forbearing), al- Afuww (the Pardoner', 
al-ShgkUr (the Multiplier of rewards), al-Salam (the 
Author of peace), al-Mtt'mtn (the Granter of security), 
al-Barr (the Benign), Rafi al-darajat (the Exalter of 
ranks), al-Razzaq{the Bestower of sustenance), al-WahhSb 
(the Great Giver), al-Wdsi^ (^the Ample-giving). 

4. As relating to His greatness and glory, al-Azim 
(the Grand), al-Aziz (the Mighty), al-Ahyy or Muta‘al 
(the Exalted, or the High), al-Qawiyy (the Strong), 
al-QahhSr (the Supreme), al-Jabbar (one Who sets things 
aright by supreme po^^el),' al-Mutakabbir {the Possessor 

1 Conbideiable mtsconi eption pie\a>!'>as to the tiue Mgnificance of 
the name a recent wiitei in the Fncyclopoedia o] Islam going so 

far as to translate it by the w oicl 7 j i ant, w hile the next name al Mutakabbtr 
IS rendered, by the same \Mitei, Ilaut'hly This rendering is no doubt due to 
an obsession on the pait of Chiistian wiiteis that the God of Islam is an 
embodiment of crueltr, tjiannj and fiightfulness, and that a Lo\ing 
and Meiciful God is peculiai to the Christian leligion If the writei 
had consulted eren Hughes' Dicliona^x of Islam, he \rould not ha\e 
made such a blundei Hughes lenders al Jabbir as meaning /?e^ai7e), 
and al MululiuOtiii as meaning the Gi eat The lendering in the Eiicyclo- 
pcedia IS distortion of the woist type Because, he says, the word 
jabb'ir has been used for men in a bad sense, the same sense is conveyed 
when It IS spoken of God There aie hundreds of words in every 
language vshich aie used in a good as n ell as in a bad sense, and no 
leasonable person would contend that because a svord has been used in a 
bad sense, it cannot be used in a good one The Holy Qur'an lays it 
down plainly that God's aie the most excellent names , would the 
rendering Jiattg-ltlv or tviant be in consonance with that statement’ 
Again the Holy Qur’an declares on moie occasions than one that God is 
“ not in the least unjust " to men (41 46 , 50 29\ and that He does 
not do injustice to the weight of an atom (4 40) Can we in the face of 
this description of God call Him a tyrant’ If we go to Arabic 
lexicology, we find that the w ord jabr, fiom which al-Jabbdr is derived, 
means originally lepaiung oi setting a thing aught by supieme power 
(ifldh al-shai't bi-dzaib-in min al-qahn) {R) The 'ame authority goes on 
to say that It is used to indicate simply i chairing or setting aright, and 
sometimes simply dominance or supreme power When man makes a wrong 
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of greatne'^s' al-Kabir (the Great', al-Karim i the 
Honoured I, al-Hamid (the Praiseworthy), al-Majid 
Glorious), al-Mathi (the Strong', al-Zahtr (Ascendant 
over all), ^ii-l-jalah zca-l-tkram (the Lord of glory and 
honour). 

5. As relating to Hi': knowledge, al-'Alim (the 
Know'ingX al-Hahim ''the Wise'. al-SamV i the Hearing), 
al-Khabir I'the Aware\ al-Baslr the Seeing', al -Shahid 
(the Witness' al-Raqib (the Watcher, al-Batin (the 
Knower of hidden things al-M ithaimin 'the Guardian 
over all'). 

6. As 1 elating to His power and control of things, 
al-Qsdir or Qadir or Mitqtadir (the r’owerful ', al-Wakil 
(the One having all things in His charge', al-Wahyy 
(the Guardian), al-HaJiz (the Keeper), al-Malik (the 
King), al-Maltk (the Master), al-Fattah (the Greatest 
Judge,', al-Hdstb or Hasib (the Ore Who takes account) 
al-Muntaqivi or Dhn-nttqcim (the Inflicter of retribution), 
al-Muqit (the Controller of all things) 

The other names which aie taken from some act or 
attribute of God mentioned m the Holy Qur’an are 
al-Qdbidz (the One Who straitens), al-Basit (the One 
Who amplifies), al-Rafi' (the One Who exalts), al-Mu'’izz 
(the One Who gives honour\ al-Mu^ill (the One Who 
brings disgrace', al-Mtijib (the One ho accepts prayers), 
al-Ba‘ith (the One Who raises the dead to life), al-Mtihsi 
(the One Who records or numbers things), al-Muhdi' 
(the One Who begins), al-Mii'id i the One Who repro- 
duces), al-Muh^i (the One Who gives life), al-Mumit (the 


lisp of dominanrp, hp bpcomes a j ml r7i in a liarl spnsp , but in tlip Holv 
Oiir'an itsplf, ilii"" norrl aiMiiTr is ii=pi| of inon simph in tliP "-pnsp of 
Whpn Most s .iskccl hw pooplc in pntPi ilip IloK l.aiiil tlm >,iul 
‘ O Moses I itiPro iiie ihiirli'y mcii fjiihlviiTii/ in il, and v\p will on im 
account enter it until ihej ro out fiom it ” (i 22 ’ Ml aiitboiilips .tip 
agreed that a I- Jabbdr, spoken of Oocl means either One \i /lu seh aiii'lil 
by supreme pKv ei or the Supieme One H'Jio inibot’e Ihs creation 
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One Who caubes death), M ahk-al-niulk (the Master of the 
kingdom), aL-Jrimi (the One Who gathers), al-Miighni 
(the One Who enriches), al-MtiU{tho One Who grants), 
al-Miiiu (the One Who withholds), al-Hacll (the One 
Who guides), al-Bat/l (the One Who endures for ever), 
al-WSri^ (the One Who inherits everything). 

Of the rest of the ninenty-nine names, al-Nur (the 
Light) IS not really a name of the Divine Being — God is 
called Nur in the sense of being the Giver of light 
(24 :35) ; al-Sabur (the Patient), al-RasJnd (the One Who 
directs), al-Muqsit ( the Equitable), al-W all (the One Who 
governs), al-Jalil (the Majestic), al- Adi (the Just), 
al-Khgfidz (the One Who abases i, al-W id (the Existing), 
al-Miiqaddiin (the One Who brings forward)'g/-iV/ u'a khkht r 
(the One Who puts off), al-Dzdrr (the One Who brings 
distress), al-Nafi^ (the One Who confers benefits), may 
be taken from the sense. Two more attributes falling 
under this head will be referred to later on because they 
require a detailed treatment ; these are the attributes of 
speech and will, which are dealt with in the chapters 
on Revealed Books and Qadar, respectively. 

It will be seen that the attributes of God given 
Prcdumm.mco ofi.nc ^bove have nothing to do with the 
.iiui meiLv in Ui\iiu> autocracy, inexorability, vengeance 
and cruelty which European writers 
have generally associated with the picture of Him as 
drawn in the Holy Qur’an. On the contrary, the quali- 
ties of love and mercy in God are emphasized in the 
Holy Qur’an more than in any other sacred book. Not 
only does every chapter open with the two names 
Rahm&n and Rahim, thus showing that the qualities of 
love and mercy are predominant in Divine nature, but 
the Holy Book goes further and lays the greatest stress 
in explicit words on the immeasurable vastness of the 
Divine mercy. The following may be taken as examples ; 
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“ He has ordained mercy on Himself ” (6 ; 12, 54). 

“ Your Lord is the Lord of all-encompassing mercy ” 

(6 : 148). 

“ And My mercy encompasses all things ” (7 : 156). 

“ Except those on whom thj' Lord has mercy, and 
for this did He create them” (11 : 119). 

“ O My servants ! who have acted extravagantly 
against their own souls, do not despair of the mercy of 
Allah, for Allah forgives the sms altogether ” (39 : 53). 

“ Our Lord ! Thou embracest all things in mercy 
and knowledge” (40 ; 7). 

So great is the Divine mercy that it encompasses 
believers and unbelievers alike as the above verses show'. 
Nay, the \cry foes of the Holy Prophet are spoken of as 
having mercy shown to them: “And when We make 
people taste of mercy after an affliction touches them, 
lo! they devise plans against Our communications” 
(10 : 21). The polytheists are repeatedly spoken of as 
calling upon God in distress, and God as removing their 
distress. The picture of the Divine attributes portrayed 
in the Holy Qur’an, is first and last, a picture of love and 
mercy, and while these are mentioned under many 
different names and repeated hundreds of times, His 
attribute of punishment — Inflicter of retribution — 
occurs but four times in the whole of the Qur’an (3 : 3; 
5 : 95 ; 14 : 47 ; 39 : 37j. It is true that the punishment 
of evil is a subject on which the Holy Qur’an is most 
emphatic, but its purpose in this case is simply to impress 
upon man that evil is a most hateful thing which ought to 
be shunned ; and, by way of set-off, not only does it lay 
great stress on the reward of good deeds, but goes 
further and declafes over and over again that evil is 
either forgiven or punished only with the like of it, but 
that good IS rewarded ten-fold, and hundred-fold, or even 
without measure. But at the same time it must be borne 
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in mind that punishment itself, as desciibed in the Holy 
Qur’fin, IS of a icmedial natiiic, and has in it nothing 
of vengeance — it is the treatment of a disease vhich man 
has brought upon himself. It is still love, for its object 
IS still to set a man on the road to spiritual progress by 
healing the disease. One of the names of God, included 
in the ninety-nine names bj* the later theologians, though 
not mentioned in the Holy Qur’an, is al-Dzarr or One 
Who causes distress, but this bringing about of distress is 
only in the limited sense that it is a punishment for 
wrong-doing with the underlying object of reformation : 
“ We seized them with distress and affliction m order 
that they might humble themselves ” (6 : 42 ; 7 ; 94). 

Just as a belief in the Unity of God is a source of 
Divine attributes as man’s upliftment, making him con- 
the great ideal to be scious of the dignity of human nature, 
and inspiring him with the grand ideas 
of the conquest of nature and of the equality of man with 
man, so the numerous attributes of the Divine Being, as 
revealed in the Holy Qur’an, are really meant for the 
perfection of human character. The Divine attributes 
really serve as an ideal to which man must strive to 
attain. God is Rahh al-alamin, the Fosterer and 
Nourisher of the worlds; keeping that as an ideal 
before himself, man must endeavour to make the service 
of humanity, even that of dumb creation, the object of 
his life. God is Ra/iman conferring benefits on man and 
showing him love without his having done anything to 
deserve it; the man who seeks to attain to perfection 
must do good even to those of his fellow-men from whom 
he has not himself received, and does not expect to 
receive, any benefit. God is Rahim, making every good 
deed bear fruit ; man must also do good for any good 
that he receives from another. God is Mshk, requiting 
evil, not in a spirit of vengeance or even of unbending 
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justice, but in a spirit of foigivencss, in the spirit of a 
master dealing with his servants, so must man be 
forgiving in his dealings with others, if he will attain to 
perfection. 

The abo^e are the four chief attributes of the 
Divine Being, and it is easib' seen how they sern e as 
ideals for man. So it is with all His other attributes. 
Take, for example, those of love and mercy. God is 
Affectionate, Loving-kind, Benignant, Oft-ieturning to 
mercy, Forbearing, Pardoner, Multiplier of rewards. 
Author of peace, Granter of security. Restorer of loss. 
Benign, Exalter of lanks, Ample-giving, Bestow cr of 
sustenance and so on , all this man must also try to be. 
Again let us take His attributes of knowledge. God is 
Knowing, Wise, Aware, Seeing, Watcher, Knower of 
hidden things' man must al^o try to perfect his Knowledge 
of things and acquire wisdom In fact, where man is 
spoken of as haMiig been made a Mcegcient of God 
(2 • 30), his chief charactciistic. that which maiKs him out 
as the rulei of ci cation, is stated to be a knowledge of 
things (2 • 31) And as regaids wisdom, it is written in 
the Holy Book that the Hoi) Prophet was laised up to 
teach wisdom (2 • 151 ; 3 • 163 , 62 2). Take even Ills 
attributes of powci and gicatness and contiol of all 
things; e^en the angels aic commanded to makt 
obeisance to man, showing that man is destined t,, 
exercise control c\en over them Xa\, he is told r.ga n 
and again that everything in the hea\cns and in the 
earth has been made subseivient to him. It is true that 
man’s lo^e, mere)", knowledge, wisdom, and control of 
things are all insignificant as compared with their Divine 
models, but how e\ er impeifectly he may achieve it, the 
fact remains that he has before him the ideal of Divine 
morals, ^yhlch he must try to imitate. 
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ANGELS 

The Arabic word for angel is malak, of which the 
Angels are immaterial plural form IS The root 

from which the word is derived is 
'alk or 'aluka meaning risala or the hearing of messages. 
The hamza (') was dropped from the singular form which 
was originally ma'lak and afterwards changed into maVak 
(hence the plural mala'tha), such changes being very 
common m the i\rabic language. Some authorities, how- 
ever, consider the form malak to be the ongnal form and 
trace it to the root walk or milk meaning and this 

difference of opinion has been turned by D. B. Macdonald 
into an argument that the word is boriow'ed from the 
Hebrew, though he admit'- that “there is no trace of a 
verb in Hebrew i nor in Phamician, w'heic the noun 
occuis in latci inscriptions)” ( En Is., art. Mala’ika). 
The Holy Qui’an speaks of the ci cation of man from dust 
and of the creation of jinn from fire, but it does not 
speak of the oiigin of malaika There is, however, 
a report fiom ‘A'lsha, according to which the Holy 
Piophct said tliat the jinn are cicatcd from nar (fire), 
and that the angels are created fiom nur (light) (M. 53: 10). 
This shows that the angels aie immaterial beings, and 
further, that the jinn and the mala'ika are two different 
classes of beings, and that it is a mistake to consider them 
as belonging to one class In the Holy Qur’an angels 
are spoken of as “ messengers {ri/sul) flying on wings 
{ajniha pi of janah] ” (35 : 1). Their description as rusttl 
(pi. of rasTil, meaning a messenger) has reference to their 
spiritual function of bearing Divine messages. Sacred 
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history', indeed, rcpicsents angels as possessing \Mngs, but 
so far as the Holy Qui’an is concerned, it \\ould beagiievous 
mistake to confuse the janah iwing) of an angel \Mth the 
fore-limb of a bird which fits it foi Might The ^\lng is 
a symbol of the pox*.'er \\hich enables those immaterial 
beings to execute their functions with all speed; and in 
Arabic, the word janah is used in a variety of senses 
In birds it is the wing ; the two sides of a thing are called 
its janslujin or two janaJts , and in man, his hand is 
spoken of as his janah (R ' The word has fuithei been 
used metaphorically in the Holy Qur’an in sc\eral places, 
as in 15:88 and 26:215, where the “lowering of the 
janSli ” stands for “ being kind.” The Arabic proverb, 
HuwamaqsU!! al-jansh, (lit., he has his janah — wing — 
clipped), really means, he lacks the poicer to do a thing 
(LL.), which show's, as I have said, that ya»ff/ns used for 
power in Arabic. In the immaterial beings called angels 
who are created from nUr (light), and m whom therefore 
a material jancih cannot be thought of, it is simply the 
symbol of a power which is speedily brought into action. 

It is commonly thought that the immaterial beings, 
„ , whom we call angels, can assume any 

shape they like, but the Holy Qur’an 
gives no countenance to this idea. On the contrary, it is 
repeatedly stated in answer to the dem.ands of the 
Prophet’s opponents who desired to see an angel or to 
have an angel as an apostle, that angels could not be seen 
and that an angel would have been sent as an apostle had 
angels and not human beings lived on earth : “ And 

nothing prevents people from believing w'hen the guidance 
comes to them except that they say, What ! has Allah 
raised up a mortal to be an apostle ? Say, Had there 
been in the earth angels walking about as settlers, We 
w'ould have sent down to them from the heaven an angel 
as an apostle ” (17 : 94, 95). Twice it is related in the 
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Holy Qur’an that the angelic hosts sent to help the 
Muslims were not seen by human eye : “ Then Allah sent 
down His tranquillity upon His Apostle and upon the 
believers, and sent down hosts which you did not see ” 
(9 : 26 ) ; “ Call to mind the favour of Allah to you when 
there came upon you hosts, and We sent against them a 
strong wind and hosts that you saw not ” (33 : 9). The 
Holy Qur’an further states that the devils or jinn cannot 
be seen by human eye : “ He sees you, he as well as his 
host, from whence you cannot see them” (7 : 27). 

Two cases have, however, to be considered. In the 

first place, there is a story related 

Abraham's guests i.ali. • 

about Abrahams guests (11:69, 
70; 15: 51, 52; 51. 24, 25) who first came to him 
and gave him the good news of a son, Isaac, and 
then went to Lot and bade him leave the city along with 
his followers, since punishment was about to overtake his 
people. It is generally supposed that these were angels, 
as angels alone are deputed to deliver messages to 
prophets, and the Bible says that they were angels. But 
the Holy Qur’an speaks of them only as the guests of 
Abraham and as “ Our messengers,” and nowhere says 
that they were angels. Had they been angels, they would 
have delivered the Divine message to Abraham and Lot 
in the manner in which the angels deliver such messages, 
which IS by revealing the Divine message to the heart of 
the prophet : ” He revealed it to thy heart by Allah’s 

command ” (2 97), and the angel, though he may come 
in the shape of a man, is not seen by the physical eye of 
the prophet but by his spiritual eye. Therefore, if the 
guests spoken of were angels, their appearance to both 
Abraham and Lot must have been in vision, in which 
state it IS that revelation comes to the prophets of God ; 
but if it was with the physical eye that Abraham and Lot 
beheld them, then they were men and not angels. The 
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fact thit they did not Uhe any food when it was offered 
by Abrahin merely shows tint they did not need it, or 
that they were fastiii ^ at the ti ne Abiaha n had received 
the news of a son independently of them, and Lot had 
also been informed of the impending fate of his people 
without their agency: “And We revealed to him this 
decree that the roots of these shall be cut ofif in the 
morning” (15:66). 

The other case is that of Hariit and Marut. Special 

stiess has been laid on this point by 
Ham t and Marut tu . , i, , , 

Western writers generally, and by 

the Christian missionaries m particular, and the inference 
is drawn, from what is related of them in the Hol> 
Qur'an, that angels are not immaterial creatures and that 
they have desires hUe human beings , and thus it is sought 
to contradict the whole teaching of the Holy Qur'an on 
angels by a story which is based neither on the Qur’an 
nor on any authentic hadith. In fact, the Holy Qur’an 
rejects the story which was current among the Magi and 
the Jews about these two angels. According to Sale, the 
Persian Magi “ mention twm rebellious angels of the 
same names, now hung up by the feet, with their heads 
downwards, in the territory of Babel,” And he adds . 
“ The Jews have something like this, of the angel 
Shamhozai, who, having debauched himself with women, 
repented, and by way of penance hung himself up between 
heaven and earth.” These stories, and others ascribing evil 
practices to Solomon, were rejected by the Holy Qur'an in 
the following words : “ And Solomon did not disbelieve 

but the devils disbelieved, teaching men enchantment, 
and it was not revealed to the two angels Harut and 
Marut at Babel, nor did they teach it to any one, so that 
they should have said, We are only a trial, therefore do 
not disbelieve” (2. lC2i. The statement made here 
amounts to this. The Jews instead of following the word 


172 



ANGELS 


of God went after cei tain evil crafts which they attributed 
to Solomon and to two angels at Babel. Solomon is 
declared to be innocent of evil practices, and the story of 
the two angels a fabrication. All reliable commentators 
have taken the same view of the Quranic statement. 
The hadith which is quoted in support of it is not to be 
met with in the six reliable collections, but only in the 
Musnad of Ahmad, and the Musnad contains many untrust- 
w'orthy hadiA. ^loreover, nothing which contradicts the 
verj’’ principles laid down in the Holy Qur’an can be 
accepted on the basis of such weak authority. The 
commentators condemn the alleged report as fasid 
(untrue) and mardnd (repudiated) (Rz.). Another 
authority says that nothing in this -^tory can be traced to 
the Holy Prophet and calls it khurafat (puerile and 
worthless) (RM.). Hence the alleged story of HarOt 
and Marut which is rejected by the Holy Qur’an, and is 
not based on anj' authentic hadlA, cannot be made a 
basis for rejecting the principle laid down in the Holy 
Qur’an that angels cannot be seen 

Though angels are spoken of as beings, they are not 
endowed with powers of discrimination 
like those of human beings ; in this 
respect, indeed, they may be said to partake more of the 
attributes of the powers of nature than of man. Their 
function IS to obey and thej' cannot disobey. The Holy 
Qur’an says plainly “ They do not disobey Allah in 
what He commands them and they do as they are 
commanded” (66 : 6) ; which also show's that the story of 
Hfirut and Marut, w'hich ascribes disobdience to angels, 
IS w'lthout foundation. And inasmuch as man is endowed 
w'lth a w'lll w'hile the angel is not, man is superior to the 
angel ; w'hich superiority is also evident from the fact 
that angels were commanded to make obeisance to him 
(2:34). - . 


XdUire of lUigpls 



THE RELIGION OF ISLAM 

It IS true that the angel Gabriel is spoken of as 
The .iufjei s rominfj coining to the Holy Prophet with the 
to the iioi\ PtopiuM Divine revelation, but as has been 
already shown, it was with the spiritual senses that the 
Holy Prophet received the revelation, and therefore it 
was not w’lth the physical eye that he beheld Gabriel. 
The angel came to him sometimes in the shape of a man ; 
the Prophet heard the w'ords of revelation, on occasions, 
with the force of the ringing of a bell, yet those w'ho 
were sitting next him, while fully conscious of the change 
coming over him, neither saw the angel, nor heard the 
words of the revelation. Numerous incidents are related 
in which the Holy Prophet received the revelation w'hile 
he was sitting among his Companions, yet not one of the 
Companions ever saw' the angel, or even heard his voice. 
And even when Gabriel came to him at other times, it 
was always w'lth the spiritual eye that the Holy Prophet 
saw him. ‘A’lsha is vciy explicit on this point. It is 
related that on a certain occasion the Holy Prophet said 
to her ■ “ O ‘A’lsha ! here is Gabriel offering salutation 
to thee.” She said • ” And on him be peace and the 

merej' and blessings of Allah ; thou seest what I do not 
see " (Bu. 59 : 6). This shows that even ‘A'lsha never 
saw Gabriel, whether he came with revelation or on 
other occasions. 

There are, how'ever, a few stray incidents, re- 
lated in certain hadirt, from which inference is drawn 
that others besides the Holy Prophet saw Gabriel, 
but, from what has been stated above, it is clear 
that either it was in a state of kashf (vision) and 
therefore with the spiritual senses that they saw him, or 
that there had been some misunderstanding in the 
relation of the incident. For instance, it is stated that 
a stranger came to the Holy Prophet while he was 
sitting with his Companions, and asked him what iman, 
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Islam, etc. were ; and when he went away, the Holy 
Prophet said that it was Gabriel who had come to teach 
them their religion (Bu. 2 • 37). But it is doubtful 
whether the Prophet meant that the man who put the 
questions was Gabriel, or that the answers which he 
gave to the stranger were at the prompting of Gabriel. 
I should be inclined to place the latter interpretation on 
his words, as being more in consonance with the 
principle laid down that the angel cannot be seen with 
the physical eye, and with the vast majority of other 
incidents in which Gabriel came to the Holy Prophet 
and was seen by him but not by others present at the 
same time. Or, it is possible that the few people who 
were present with the Prophet shared his vision and saw 
Gabriel with the spiritual eye. 

There are two other cases in which there seems to be a 
misunderstanding. The first is the case of Umm Salama, 
the Prophet's wife. Some one was talking with the Holy 
Prophet, and Umm Salama thought it was Dihya. After- 
wards she heard the Prophet delivering a sermon which 
gave her to understand that it was Gabriel (Bu. 66 : 1). 
Here, clearly there seems to be a misunderstanding. The 
Holy Prophet never told Umm Salama or anybody else that 
it was Gabriel who talked to him in the presence of Umm 
Salama. Her first impression was that it was Dihya, and 
when she expressed that opinion to the Holy Prophet, 
he did not contradict her, ^hich shows that she \ias right. 
Afterwards certain i\ordb of the Holy Prophet in a 
sermon gave her the impression that it iias Gabriel, but 
she never expressed that opinion to the Holy Prophet, 
and therefore her second impression cannot be accepted 
in face of the fact that whenever Gabriel appeared to the 
Prophet, whether with or w’lthout a revelation, he was 
never seen by any one except the Holy Prophet, and 
that too with the inner light. The second is an incident 


175 



THE RELIGION OF ISLAM 


recorded by Ibn Sa‘d as to A’l^ia ha\ing seen Gabiiel 
(Is. VIII, p. 140 1 . It cannot be accepted when, accoidni,^ 
to Bukhaii as quoted abo\c, ‘A'lsha herself told the 
Prophet that she could not sec the angel whom he saw 
If Gabriel could be seen with the physical eye, the 
Prophet would have then and thcie shown him to her. 

In the Holy Qui'an, angels are generally dcsciibed 

as ha\ mg some sui t of connection 

Angolii tLiiuluiii 4.1 ,1 1. 1 i. . r , 

with the spiiitual state ot man. It 
was an angel, Gabriel by name, who bi(;Ught levelation 
to the Holy Prophet <2 07 ; 26 193, 194 1 and the 

prophets before him ‘4 163) The same angel is 

mentioned as strengthening the piophets (2 • 87) and the 
believers (58 ; 22), while angels geneiall) aie sjiokcn of 
as descending on behe\ers and comforting them (41 30); 
they arc also intermediaries in bringing rc\ elation to 
those who are not prophets, as in the case of Zacharias 
(3 : 38) and Mary (3 41, 44) Angels were also sent to 
help the believers against their enemies (3 : 123, 124 , 
8 : 12) , they pray for blessings on the Holy Prophet 
(33 ; 56) and on the belie\ ers ( 33 43) , they ask f orgiveness 
for all men, believers as well as non-believers (42 • 5), 
they cause to die believers (16 ; 32) and also non- 
believers (4 : 97 ; 16 . 28). They write down the deeds 
of men (28 ; 10, 12). They will intercede for men on the 
Day of Jugdment (53 . 26) Theie is no clear reference 
to their function in the physical world unless the causing 
of death may be treated as such, but I have classed it as 
a spiritual function because death makes both the believers 
and unbelievers entci a new life. It may be added here 
that the Hadith speaks also of an angel of birth, that is an 
angel appointed for every iiian when he quickens in the 
mother’s womb (Bu. 59 : 6). There are, however, ^erse& 
in the Holy Qur’an w'hich show that the angelic hosts 
have some sort of connection with the physical world. 
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The most important of these verses are those which 
speak of the ci cation of man (Adam), When God 
wished to create man, He communicated His wish to the 
angels (2 ' 30 • 15 28 , 38 71). This shows that the 

angels were there before man was created, and, therefore, 
must ha\ c had some sort of connection with the physical 
world and with the forces which brought about the 
creation of man Unless they are treated as inter- 
mediaries carrying out the Di\ me will, the impart- 
ing to them of the Divine will to create man is 
meaningless. These ^crses, theiefoie, lead us to the 
conclusion that the laws of nature find expression through 
angels. It is due to this function of theirs that they are 
called riisul (messengers) (22 75 , 35 li. Expression 

of the Divine w’lll is a Divine message, and the angels as 
bearers of that message carry it into execution. The 
description of them also as beareis of the Throne (‘Arsh) 
of the Lord (40 7, 69 ; 17) leads to the same conclusion; 
for, as already stated, the ‘Arsh stands for the Divine 
control of the universe, and the angels, the bearers of 
that control, are m fact the intermediaries through whom 
that control is exercised 

Vastly greater importance is, however, attached 
to the angelic function in the spiritual world, because 
it IS primarily with the spiritual development of man that 
the Holy Qur’an is concerned. To put it briefly, the 
function of the angel in the spiritual world is the same as 
his function in the idiysical world— to serve as an inter- 
mediary in carrying out the Divine will w'hich, in the 
latter case, is to bring about the evolution of creation, 
and in the former, the e\olution of man. According 
to the teachings of Islam, the angel has a close con- 
nection wuth the life of man from his birth, even from 
the time he is in the mother’s w'omb till his death, and 
even after death, in his spiritual progress in Paradise and 
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his spiritual treatment in Hell. The different functions 
of the angel in connection with the spiritual life of 
man may be broadly divided into se\ eii classes which are 
detailed below. 

The most important and, at the same time, the 

Angels as mternied- '^^st prominent function of the 
anes in bringing leveia- angel, in the spiritual realm, is the 
bringing down of Dnine revelation 
or the communication of Divine messages to the prophets. 
The prophet not only sees the angel, but also hears 
his voice, and the angel is to him, therefore, a matter 
of fact reality. This has been the universal experience 
of humanity in all ages and all climes. As the angel 
IS an immaterial being, the prophet sees him sometimes 
in the shape of a human being and sometimes in other 
forms. Thus the angel Gabriel often appeared to the 
Holy Prophet in the shape of a man, but sometimes he 
saw him “in his shape” (/» mrati-ht) “ hlhng the whole 
horizon” (Bu, 59 ‘ 7). It is not stated what that shape 
was, and probabl) it could not be described; only the 
spiritual eye could recognize it. Once, also, he saw 
his six hundred ajntlu (Bu. 59 7) which no doubt stand 
for his immense power. On another occasion he saw him 
m a cloud (Bu. 59:6'; the cloud itself being probably 
a part of the \ision. 

According to the Iloh Qur'an, the angel who 
brought revelation to the Holy Prophet is known by 
the name of Gabriel (2 . 98'. The Arabic form is Jibril 
which is, according to ‘ Ikrama, composed of jibr meaning 
‘ abd or servant diud 'il med^ning God {Bu. 65, sura 2:6). 
The same authority says that Mikal (Michael) also 
has the same meaning, being Miha- il, Mik bearing 
the significance of ‘ abd. Gabriel is mentioned too as 
Riih al-Amin or the Faithful Spirit (20:193, 194), and 
Ruh al-Qudus or the Holy Spirit (16 : 102). In all three 
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places, Gabriel or the Faithful Spirit or the Holy Spirit 
IS said to have revealed the Qur’an to the Holy Prophet. 
The revelation to the prophets that appeared before him 
IS said to have been granted in a similar manner (4: 163). 
In HadiA, Gabriel is spoken of as al-N^mus aUakbar 
or the great angel who is entrusted with secret messages, 
and the same NamTis is said to have appeared to Moses 
(Bu. 1 : 1). Gabriel is also called rasnl or the messenger 
through whom God speaks to His prophets (42 ■ 51). 


While Gabriel is thus spoken of as bringing 
revelation to the prophets, angels generally are said 
to bring levelation to other righteous servants of God : 
“ He sends down the angels with the inspiration {al~ruh) 
by His commandment on whom He pleases of His 
servants” (16 ' 2) And again “Exalter of degrees, 
Lord of the Throne, He makes the inspiration [al-ruJf) io 
light by His command on whom He pleases of His 
servants” (40: 15). These are general statements ; and in 
the case of Mary who was undoubtedly not a prophet, 
the angels are also spoken of as bearing Divine messages : 
” And when the angels said, O Mary ! Allah has chosen 
thee and purified thee” (3:41); and again: “When 
the angels said, O Mary ! Allah gives thee good 
news with a word from Him of one whose name is 
the Messiah” (3 44). And so m the case of Zacharias, 
the father of John the Baptist: “The angels called 
to him as he stood praying in the sanctuary. That Allah 
gives thee good news of John” (3 : 38). And the 
believers generally are thus spoken of : “ As for those 
who say. Our Lord is Allah, then persevere on the right 
way, the angels descend upon them, saying, Fear not, 
nor be grieved, and receive good news of the garden 
I which you were promised ” (41 : 30). 
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he second function of the angels, as revealed in the 
Angel I S mioi.npdi.i- Holy Qur’an, is to strengthen the 
ries m strengthening lie- righteous servants of God, prophets 
as well as others, and to give them 
comfort in trial and affliction. Jesus Christ is specially 
mentioned in this connection because of the serious 
allegations of the Jews against him. Thiice it is stated in 
the Holy Qur’an that Jesus Christ was strengthened with 
the Holy Spirit which is the same as Gabriel (2 : 87, 253 ; 
5:110). And the beheveis generally are said to be 
strengthened with the Holy Spiiif “These are they 
into whose hearts He has impressed faith, and 
strengthened them with a Spirit {Ruh) from Him” 
( 58 : 22), w'herc instead of the Ruh al-Qiidiis we have 
Rnlt-tii inin-hii i Spirit from Him), the meaning being 
the same. In one hadith, the Prophet is reported as 
asking IJassan, the poet, to defend him against the abuse 
of the unbelievers and adding “ O Allah ' strengthen 
him with the Holy Spirit,” and in the next the words are : 
“ And Gabriel is with thee ” ( Bu 59 • 6) And again we 
find in the Holy Qur’an that the angels aie the auhya' 
(friends or guardians) of the faithful in this world’s 
life and in the hereafter <41 31). It was in this 
sense, t. e., to strengthen the believers, that the angels 
were sent to help the believers in their struggle against 
the unbelievers. Thus in one place we read' “When 
you sought help from youi Lord, so He answered you: 
I will assist you with a thousand of the angels ” (8 . 9); 
and in another: “Does it not suffice you that your 
Lord should assist you with three thousand of the angels 
sent down” (3 : 1231; while yet on a third field of battle 
the Muslims were promised the help of five thousand 
angels (3: 124). The Holy Qur’an itself explains why 
the angels were sent; “ And Allah gave it as a good news 
and that your hearts might be at ease thereby” 
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(3; 125; 8 ; lOj. It was through the strengthening of 
the believers’ hearts that the angels worked (8:12). 
What were the conditions under which these angelic 
hosts were sent ’ The Muslims had to fight in defence 
against hea\ y odds, 300 against a thousand, 700 against 
three thousand, and 1,500 against 15,000. And on all 
three fields the Muslims ncre \ictorious and the 
unbelievers had to go back “ failing to attain what they 
desired” (3:126j. The strengthening of heart through 
the angels is, therefore, a solid fact of history. 

Closely allied with this strengthening of the 
, , . . belie\crs is the third function of the 

-iiigels ill inl(*i iiit'di 

aiies in caiiviiif' out aiigels — that of executing Divine 

Dninc nimiihniciit , , . , -i 

punishment against the wicked, 
because in the contest between the righteous and the 
wicked the punishment of the latter and the help of the 
former are identical. Often would those who sought to 
extirpate the truth by physical force say that if there 
were a God Whose messenger the Prophet was, and 
there were angels who could help his cause, why did 
they not come ? 

” Why are not the angels sent down upon us, or 
why do we not see our Lord?” (25 : 21). 

“ They do not wait aught but that Allah and the 
angels come to them in the shadows of the clouds, and 
the matter has already been decided” (2 . 210) 

"They do not wait aught but that the angels should 
come to them or that the commandment of thy Lord 
should come to pass ” ( 16 : 53). 

“ They do not wait aught but that the angels should 
come to them, or that thy Lord should come, or that 
some of the signs of thy Lord should come to them 
(6 : 159). 

To these demands the Holy Qur’an replies in tb’e 
following words : “ And on the day when the heaven 

shall burst asunder with the clouds, and the angels shall be 
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sent down, descending The Kingdom on that day shall 
rightly belong to the Beneficent God, and a hard day shall 
it be for the unbelievers” (25 25,25). This shows 

that it was the piomised punishment of the unjust 
which was hinted at in the coming of the angels. 
Elsewhere it is said ■ “ And hadst thou seen when the 

angels will cause to die those who disbelieve, smiting 
their faces and their backs ” (8 ; 50). “ But how will it 

be when the angels cause them to die, smiting their faces 
and their backs” (47 27). And on one occasion, the 
demand and the answer are thus put together : “ Why 

dost thou not bring to us the angels if thou art of the 
truthful ones ? We do not send the angels but with 
truth, and then they would not be respited ” (15 : 7, 8). 

Another very important function of the angels is that 
Angels imcnes 5 ioi\ intercession — an intercession 

and prayers foi men which includes both the believer and 

the unbeliever. As God “ has ordained mercy on 
Himself” (6 : 12), and His ‘‘mercy encompasses all 
things” (7 : 156) — in fact, it was to show mercy that 
‘‘He created them” (11 • 119) — it was necessary that 
His angels, w’ho are intermediaries carrying out His w'lll, 
should include all in their intercession. The intercession 
of the angels is mentioned in the Holy Qur’an on one 
occasion in particular ‘‘ And how many an angel is 
there in the heavens whose intcrcc'^sion docs not avail at 
all e.vcept after Allah has given permission to whom He 
pleases and chooses ” (53 26) The Hadith also speaks 
of the intercession of angels (Bu. 97 : 24j. Now 
intercession is really a prayer to God on behalf of the 
sinners on the Day of Judgment, but we arc told that the 
angels pray for men even in this life . ‘‘ The angels 

celebrate the praise of their Loid and ask forgiveness for 
those on earth ” (42 : 5), ‘‘ those on earth ” including 
J)oth the believer and the unbeliever. And while this 
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prayer is all-comprehensivc, it grows stronger in the case 
of believers’ “Those who bear the Throne and those 
around Him celebrate the praise of their Lord and 
behev’e in Him and ask protection for those who believe : 
Our Lord ! Thou embracest all things in mercy and 
knowledge, therefore grant protection to those who turn 
to Thee and follow' Th}’ way .and make them enter 
the gardens of perpetuity which Thou hast promised to 
them and those who do good of their fathers and their 
wives and their offspring.. and keep them from evil ” 
(40 : 7-9). As a result of the prayers of the angels, the 
faithful are actually guided forth from every kind of 
darkness into light : “ He it is Who sends His blessings 

on you and (so do) His angels, that He may bring you 
forth out of darkness into the light ” (33 : 43), And as 
regards the Prophet, the angels bless him . “ God and 

His angels bless the Prophet; O you who believe ! call for 
Divine blessings on him ’’ (33 : 56). Thus it will be seen 
that the angels’ connection with man grow's stronger as 
he advances in iighteousness. As regards men generally, 
the angels pray for their forgiveness so that punishment 
in respect of their evil deeds may be averted ; as regards 
the faithful, they lead them forth from darkness into 
light, and thus enable them to make progress spiritually ; 
and as regards the Prophet, they bless him and are thus 
helpful in advancing his cause in the w'orld. 

It will be seen that m his spiritual function the 
AngcN help in the angcl IS meant to render help in 
spiritual piogress of man spiritual advancement of man. 

The angel brings down Divine rev elation, and it is only 
with the help of such revelation that man is able to realize 
what the spiritual life is, and to make advancement 
spiritually by a development of his inner faculties. The 
angel strengthens the Prophet, through whom the law of 
spiritual progress is revealed, and also the believers who 
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are instrumental in cairj-ing the ennobling message to 
humanity, and thus rendeis help in establishing the law 
of spiritual ad\ancci-nent, and the same end is achie\ed 
by the punishment of those who try to exterminate that 
law and its upholdeis The angels’ inteiccssion and 
prayer even for the iinbelie\or aic undoubtedly meant to 
set him on the road to spiiitual pi ogress, while his 
bringing of the belic\eis from darkness into light, and his 
blessings on the Prophet, ate the advancement o( the 
cause of spiiitual progress Thus, if analyzed, every one 
of the functions of the anuel i-^ aimed at heljimg the 
spiritual ad\ancemcnt of man. and bunging about his 
spiritual perfection This is fuilhei home out by the 
fact that there are angels e\en in Paradise and Hell' 
which are leally two diffeient places or conditions, 
wherein man is enabled to cair\ on his spmtual progress 
after death, the foimer opening the way to unmeasurable 
heights of spiritual progress,- and the' latter cleansing 
man of the spiritual diseases’’ which he has himself 
contracted by loading an cmI life m this world 

Every good and noble deed is the result of the 
\ngeis' 0. ptomptiiigs of tlio cingcl. The Holy 
noble deeds Our’an sjicaks of the angel and the 

devil as leading man to two different courses of life : the 
former as shown aboA'C to a good and noble life aiming 
at the development of the human faculties, and the latter, 
as wall be shown later, to a base and wicked life tending 
to the deadening of those faculties Eveiy man is said 
to have two associates, an associate angel and an associate 

1 Spe.ikinf? of 111 P.iuuliM, tlif HoU Oiii an '-.ii '' ‘ And tin- 

.ingeK will enlei 111 upon them from oxnn i^alo” (15 211 \ii(l ol Hell il 
_sa\s " \nd We lia\( nut ni.ide tin };ii,iii|i,in'< ol ihe hie (ilhci'v than 
.inffols ” 31) 

Z A ‘unglp (l.n ot ih.ii pnijjips'. i- s ml in extend i)\ei hlt\ thousand 
\p:irs . " To Him asi end the angels ami the spirit (of in. in) in .i d,i,\, the 
measure _of which is fifty thousand \cars " (70 4). 

3 See the diseussion on Hell. 
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devil. The first is called a Tahiti (witness), and the 
second a sa'u] klnver) : “And eveiy one shall come, with 
It a driver and a witness. Certainly thou wert heedless of 
it, but now We have lemovcd fiom thee thy veil so that thy 
sight to-day is shaip” (50 21, 22) The driver is the 
devil who makes evil suggestions and leads man to a 
state of degradation, and the xcitiiess is the angel who 
helps man on to a good and noble end. hlan is said to 
be heedless of it heic, there being a veil over his eyes, so 
that he cannot see to what condition he is being led, but 
he will see the icsult cleat ly on the Day of Judgment. In 
Hadith we aie told that c\eiy man has an associate angel 
and an associate devil Thus Muslim reports from Ibn 
Mas'ud; “The Holy Piophet said, Theie is not one 
among you hut there is appointed o^ er him his associate 
from among the jinn and his associate from among 
the angels. The Companions said, And what about 
thee, Prophet of .\llah ’ He said. The same is the case 
w'lth me, but Allah has helped me over him i i.e., the 
associate jinn) so he has submitted and does not 
command me aught but good” (MM. 1 • 3— i , Ah. I, pp 
385, 397, 401). According to another hadi^, the Holy 
Prophet IS icportcd to have said “There are 
suggestions which the dcMl makes to the son of man and 
suggestions which the angel makes. The devil’s 
suggestion is for evil and giving the he to the truth, and 
the angel’s suggestion is for good and the acceptance of 
truth” (MM. 1 . 3-ii) 

Another spiritual function t)f the angels, on which 
\nKelsr..coul,n^^cl.-..cN ‘’P^^CIhI stlCSS IS laid 111 the Holy 
"f men Qur’an, is the recording of the good 

and evil deeds of man. These angels are called kirdm-an 
liStihin (honourable recoiders), the words being taken 
from the following verse of the Holy Qur’an . 

“ And surely there are • guardians over you. 
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honourable recorders, they know u hat you do ’’ (82 : 10-12). 

And elsewhere \\c have 

“When the two receivers receive, sitting on the 
right and on the left. He utteis not a word but there is 
by him a watcher at hand ’’ (50 ; 17, 18) 

“Alike (to Him) among you is he who conceals 
his words and he who speaks them openly, and he wdio 
hides himself by night and who goes foith by da\. 
There are (angels) following him closely, before him and 
behind him, wdio guard him by Alhih’s command.” 
(13 ■ 10, 11). 

The guarding in the last veise refers to the guarding 
of man’s deeds. The angels are immaterial beings, and 
hence also their recording is effected in a different 
manner from that in which a man would prepare a record. 
In fact, their record exists, as elsewhere stated, in the 
form of the effect w'hich an action produces * “ And We 
have made every man’s actions cling to his neck, and We 
will bring forth to him on the Resurrection Day a book 
which he wall find wide open” (17. 13). The clinging 
of a man s actions to his neck is clearly the effect which 
his actions produce and wdiich he is pow'^erless to obliterate, 
and we are told that this effect wall be met with in the 
form of an open book on the Resurrection Day, thus 
showing that the angel’s recording of a deed is actually 
the producing of an effect. 

The diffeient functions of angel in the spiritual 
, wwld aie thus connected, in one 

w^ay or another, either with the 
aw^akening of the spiritual life in man or its advancement 
and progress. Herein lies the reason w'hy faith in angels 
is required along with a faith in God : 

“Righteousness is this that one should believe in 
Allah and the last day and the angels and the book and 
the prophets ” (2 : 177). 
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“ The Apostle believes in what has been revealed to 
him from his Lord and so do the believers ; they all 
believe in Allah and His angels and His books and His 
apostles ” (2 ■ 285). 

Faith or belief in any doctrine, according to the 
Holy Qur’an, is essentially the acceptance of a proposition 
as a basis for action. Faith in angels, therefore, means 
that there is a spiritual life tor man, and that he must 
develop that life by working in accordance with the 
promptings of the angel and by bringing into play the 
faculties which God has gn en him , and this is w hy— though 
the existence of the devil, who makes the evil suggestions, 
IS as much a fact as the existence of the angel w'ho makes 
the good suggestions — the Hoh’ Qur’an requires a belief 
in angels and a disbelief in devils.^ This, of course, is 
not to say that one must deny the existence of the devil. 
The significance is clear enough . one must obey the 
commandments of God and refuse to follow the suggestions 
of the devil. Faith in the angels, therefore, only means 
that every good suggestion— and such is the suggestion of 
the angel — must be accepted, because it leads to the 
spiritual development of man. 

There is a popular misconception, into which many 

ibUs IS not .in .infioi writers of repute have fallen, that 
blit one of the Jinn Jblis or the Devil IS One of the 

angels. The misconception has arisen from the fact that 
where the angels arc commanded to make obeisance to 
Adam, there is also mention of Iblis and his refusal to 
make obeisance' “And when We said to the angels. 
Make obeisance to Adam, they did obeisance but^ Iblis 

1 nicrpfoM-, wlitjcici ilisbeliric-. Ill llie ili'i il .mil bclicics inAlldh, 
be licis laul hold on the firmest li.tiulb* (i 2.5(i) 

2 The Word ilia, i\liirli oidiii.iiib iiie.insetic/J^ ■J'ld is used as indicat- 
ing is/ithwo (e\< eplioii! IS sometimes u'-od to indicate iblilhitd' iiiiiiiija/t'(ht , 
ane\.ccpttott which is cut oh), the thing excepted being disunited in kind from 
that fiom which the exception is made, so that the two belong to two 
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(did it not) he refused and he was proud and he was one 
of the unbelievers ” (i ■ 34^. From these words it is clear 
enough that Iblis or the De\il was one of the unbelievers 
and refused to obe\, and, theiefoie, he could not bean 
angel, because, of the angels, it is plainly said that “ the\ 
do not disobey Allah in what He commands them, and do 
as they are commanded” (66-6) And clsew'here it is 
stated in so many words that Iblis was not from among 
angels but from among the ]inn ‘‘And when \Vc said to 
the angels. Make obeisance to Adam, they made 
obeisance but Iblis Idid it not) , he was of the jinn, so he 
transgressed the commandment of his Lord” (18 : 50). 
Now jinn and angels are two diffeient classes of beings; 
their origin and their functions Iiav c nothing in common. 
The jinn, as we have seen, arc mentioned as being cicated 
from fire, while the angels aic created from light; and 
the function of the jinn has also been shown to be quite 
differentfrom the function of the angel It is, therefore, an 
obvious error to look upon the jinn as being a branch of 
the angelic creation. 

The word jinn is derived from /imna meaning he 
covered or concealed or hid or 
protected. All Arabic lexicologists 
are agreed on its Arabic origin, and moreover, there are 
numerous words in use in Arabic which are derived from 
the same root, as the verb janmi meaning it covered or 

different c-lassL'b lliuitliev bav ja ul •iniiinu ilia hiiiiai -an. U\e mctining of 
whuli IS that the prople tame but ,in did not come the people and the 
ass belonging to two quite different c l.ibbcs it is exattlv in this sense that 
the word ilia is U'ed here the angel- and Ihlls belonging to quite two 
different classes Hence the rendering ailopted It is sometimes argued 
that if the deiil uere not an angel, he v ould not hate been spoken of at all 
in connection with the commandment tcj the .angels to make obeisance to 
man The fact is that the commaiidnienl to the angels was m fact a 
commandment to all ciealion. and the lower beings, jinn, were, therefore, 
included iiiit I hewords idhamarlii-bafwlvn I'ommanded thee', oi i uriiiig 
m7 IZ regarding the devil, show that the lower beings called jinn were 
included by implication in the commandment to the higher beings. 
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overshadowed [fi • 77), or the noun janna meaning garden 
because its trees cover the ground, or janan meaning the 
heart because it is concealed from the senses, and majann 
or junna meaning shield because it protects a man, and 
janin or the foetus, so long as it is in the mother’s womb.^ 
The word jinn has been used in the Holy Qur’an distinctly 
in two senses. It is applied m the first place to a certain 
class of beings that cannot be perceived with the senses. 
The origin of these beings is said to be fire, and their 
function IS described as that of exciting evil passions or 
low desires. The Holy Qur’an is explicit on both these 
points. As 1 egards the creation of jinn, it says’ “And 
the jinn Weereated before of intensely hot fire (15 ; 27); 
and again : “ And He created the jinn of a flame of fire ’’ 

(55 . 15). And to show that the jinn and the devils are 
one, the devil is spoken of as saying ’ “I am better 
than he (;. e,, man) ; Thou hast created me of fire while 
him Thou hast created of dust ’’(7:12). As regards the 
function of jinn, the Holy Qui’an is equally clear : “ The 
slinking devil who whispers into the hearts of men, from 
among the Jinn and the men” (114 4-6). HadIA have 
already been quoted showing that every man has with 
him an associate from among the angels who inspires him 
with good and noble ideas, and an associate from among 
the jinn who excites his baser passions. 

The question is of ten asked why has God created 

beings which lead man astray There 

'IhedrMl i , j ' 

lb a misunclci standing in this question. 
God has created man wath two kinds of passions, the 
higher which awaken in him a higher or spiritual life, and 
the lower which relate to his physical existence ; and 
corresponding to these two passions there are tw’o kinds 
of beings, the angels and the devils. The lower passions 

1 In spile of this, the writer in the Encyclopcedta of Islam calls it a 
loan-word 
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are necessarj' for man’s physical life, but they become a 
hindrance to him in his ad\aiicement to a liif^her life 
when the> lun not and become out of contiol. Man is 
required to keep these passions in control If he can do 
so, they become a help to him in his ad\anccnient instead 
of a hindrance. This is the moanin'; underlying the Holy 
Prophet’s reply in the hadith already quoted, when he 
was asked if he too had an associate jinn. ‘‘ Yes,” he 
said, " but Allah has helped me to o\ercome him, so he 
has submitted and does not command me aught but good.” 
His devil IS said to have submitted to him {aslanta), and 
instead of making evil suggestions commanded him 
naught but good, that is to say, became a help to him in 
the development of his highci life. 

Such is the true significance undei lying the stoiy of 
Adam. The cIcmI at first icfuses to make obeisance to 
man,! e,, to become helpful in his spiritual advancement, 
and IS determined, by hook or ciook, to set him on the 
wrong course and excite his basei passions : “ Most 
certainly I will take of Thy scivants an appointed 
portion ; and I will lead them astray and c.xcite in them 
vain desires ” > 4 : 118, 119'. But he is subdued by the 
help of the Divine revelation, and those who follow the 
revelation shall have no feai of the devil’s misleading: 
“ Then Adam received some words fiom his Lord, so He 
turned to him mercifully. Surely theic will come to you 
guidance from Me, so whocvei follows IMy guidance, no 
fear shall come upon them, nor shall they giicve” 
(2 : 37, 38). The presence of the devil thus indicates 
that, in the earlier stages of spiritual de\elopment, man 
has to contend with him by refusing to obey his evil 
promptings, and any one who makes this stiiiggle is sure 
to subdue the evil one ; while m the higher stages, the 
lower passions having been bi ought into subjection, the 
devil actually becomes helpful, “ commanding naught but 
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The word jinii a.-> <i|)- 
plied to men 


good," SO that even physical desires become a help in the 
spiritual life of man. Without struggle there is no 
advancement m life, and thus even in the earlier stages, 
the devil is the ultimate means of man’s good, unless, of 
course, man chooses to follow, instead of stubbornly 
resisting him. 

The other use of the word jinn is with regard to 
men of a certain class. ^ Even the 
word shaitctn (devil) or shayatin 
(devils) has been applied to men m the Holy Qur’an, and 
the leaders of evil are again and again called devils ; see 
2 : 14 ; 3 ; 174; 8 : 48 ; 15 . 17 ; 21 : 82, etc. But the 
use of the word jinn when speaking of men was 
recognized in Arabic literature before Islam. The verse 
of Musa ibn Jabir fa-ma nafarat jmni, which would 
literally mean, aiid my jinn dtd mt flee, has been explained 
as meaning, “ and my companions who were like the 
Jinn did not flee" (LL.) Here the word jinn is clearly 
explained as meaning human beings. And Tabrezi says, 
further, that the Arabs liken a man xvho is sharp and 
clever in affairs to a jinnl and a shaitan (TH. I, j). 193). 
There are othei examples in pie-Islamic poetry m which 
the word jinn has been used to denote great or brave 
men.- In addition to this, the word jinn is explained by 
Arabic lexicologists as meaning mu'azzavi al-nas (Q.,TA.), 
*. e., the mam body of men or the bulk of mankind (LL.). 
In the mouth of an Arab, the mam body of men would 
mean the non-.Vrab world. They called all foreigners 
jinn because they were concealed from their eyes. It is in 


1 Some .iiiihoritie^ lunt held lli.il the woid jimi is also .ipplicable 
to the angels, but it should be borne iii mind that it is in a strictly 
literal sense that the woid has been so ii'Cd The liter.il significance of the 
word Jinn IS (1 (n.’iHg liidchm fiomlhc liuiumi eye, and as the angels aie 
.ilso iinisiblc beings, thc\ inav be c.dlcd jinii in a htcial sense Otherwise 
they base nothing in lommoii with jiiiii 

2 1 ha\e quoted these \eiscs in mj Lidu commentaij , the Bayaii al- 
Qur'an, under 6 . 131 
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this sense that the woicl jinii is used in the Holy Qur’an 
in the storj of Solomon “And of the jiiin tlieic were 
those who worked befme him by the command of his 
Lord . They made lor him what he pleased of 
fortresses and images” (34 12,13). The desciiption of 
the Jinn here as builders of forli esses shows them to have 
been men And they arc also spoken of as s^ayCttlu 
(devils) m 3S ; 37, where thc) ait called buildeis and 
divers, and it is furthei added that some of them were 
“fettered in chains ” Suiely those who built buildings 
and dived into the sea were not in\isible spirits, nor 
do invisible spirits icquiie to be fettered in chains. 
These were m fact the stangers whom Solomon had 
subjected to his rule and foiced into servicck 

In one place in the Holy Qm’an jinn and men aie 
addressed as one lua'sjiar i6 131','^ and via'shar is 
a class or community { jama' a) icliose affair is one (L,'\.) , 
and the jinn and men spoken of in this verse cannot 
belong to two different classes .Vgain, in the same \crse, 
both Jinn and men arc asked the (juestion “ Did there not 
come to you apostles fiom among you’’’ Now the 
apostles who are mentioned m the Holy Qui’an or 
IjIadiA all belong to mankind, and the Holy Book does 
not speak of a single apostle from among the jmn. The 
Jinn in this case, therefore, are cither non-Arabs or the 
iniquitous leaders who mislead others. In 17 8S, it is 
stated that if jinn and men should combine together 
to bring the like of the Qur’an, they could not bring the 
like of it,” while in 2 : 23, in an exactly similar challenge, 

1 A comparison with II Cli 2 18 would fuithcr clear the 
point “And he set threescore and ten ll!ou''.iiid ol them to be be.iiers of 
burdens, and fourscore thousand to he hewcis in Ihe innuntain ” 

2 “ O asscmblj (iim'sjiar) of jiiin ,iiul men ' did tlicie not tome to \ ou 
apostles from ainoin' \oii, rel.iting to \ou My communications andwaimug 
you of the meeting of this day of yours " (6 . 131). 
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we have the word ^uhada'a-kuiii (your helpers or leaders), 
instead of jinn. Again in the sense of a foreigner the 
word has been used in 46 : 29, where a party of the jinn 
IS stated to have come to the Holy Prophet and listened 
to the Holy Qur'an and believed m it ; for all the 
injunctions contained in the Holy Qur’an are for men, 
and there is not one for the jinn This was evidently a 
party of the Jews of Nisibus as reports show, and 
the Holy Qur’an also speaks of them as believers in 
Moses (46 ■ 30). The jinn mentioned in the first section 
of ch. 72 are evidently Christians,^ since they are spoken 
of as holding the doctrine of sonship (72 : 3, 4). In 72 : 6, 
they are called njal (pi of rajnl), which woid is appli- 
cable to the males of human beings only (LA ). 

Commenting on 46 : 29, Ibn Kathli has quoted 
several reports from the Musnad of Ahmad, which 
establish the following facts. The Holy Prophet met 
a party of ]inn at Nakhla when returning from Ta’if in 
the tenth year of the Call. These are said to have come 
from Nineveh. On the other hand, ther? is a well- 
established story that the Holy Prophet on his way back 
from Ta’if took rest in a garden where he met a 
Christian who was a resident of Nineveh, and the man 
listened to his message and believed in him. It maj' be 
that he had other companions to whom he spoke of the 
Holy Prophet, and that these came to him later on. 
Another part)' of jinn is said to have waited on him when 
he w'as at Makka, and he is reported to have gone out of 
the city to a lonely place at night time, and to have spent 
the whole night w’lth them And we are told that their 
traces and the traces of the fire w'hich the)' had burned 
during the night were visible in the morning. When 
prayer-time came and the Holy Prophet said his payers in 

1. This IS \erj probably a prophetic reference to the spread of Islam 
among the Christian nations of Europe 
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the company of Ihn MasTul, thr narratcn, two of them 
are said to ha-\ c come and joined the scimcc. They aie 
supposed to ha\L been Jews i>f Nisibus and were se^en 
in number i,lK 46-29) The Holy Prophet went to 
see them outside Makka, c'uhiiilj because the Ouraish 
would ha\c interfered nith the meeting and ill-trcated 
any who cam.e to see him. At any late the Holy Qur’an 
and the Hadith do not sjieak of the jinn as the\ e\ist in 
the popular imagination, inteifciipg in huii'an affaiib or 
controlling the forces of natuic oi asbuniing human or 
any other shape or takine possccsnin of men or women 
and affecting them with certain diseases.^ 

There is another misunderstanding m connection 
Th<* jinii t . . .1.' with the de\ ils or the jinn which it 

.icresstnili i . -ori. l' should bc ren10^ cd. It IS 

thought that according to thi- teachings of the Ploh 
Qur’an, the devils ha\e access to the Dnine secrets, and 
stealthily ovcihear the Dninc rc\ elation which is 
communicated to the angels This, howc\er, was an 
Arab superstition borrowed either from the Jews- or the 

1 Sui ii '(if.i'.iic 1 nfijitiin.iii l\ i.ui il u all il.i e\i-teiKi ol jnin 

jn the Go'-pi Ii Tht ^^^rle■' of Je^r -• < oin ile\ iK .iit rnoic w iiiiilioiis 

than fairh l.ilt ^ \ii<l ileMlv .lUo < inn mit ul in.iiu iimiiv; oim ,ukI 
iwn mg Thiiu .lit I'hii't the Sun (li ( Kill (Ik 1 H) \ ili \ il w .i-, t a-.t oiil 
of a diimti m.ii .iini iio liet^.in t<, vp, iK (Ml Sj. i i\oin,in lioin 
Canaan he'd i <l,n gliti ' v .ih tin ilivil.iMil (i"!-. .11 hi -i n fu'.efl 

to cast out till ill ^ il I1M .iii'.o '■lie .I'. I'l il ,in I^i ill'll li i\Ii m , .i> iiitiii\ 
,i<! seten eli'Ml'i \\i 111 out 111 M.ii) M iiril.ilt n, (II. -i 2 i llii ili \ iN i .i-.i inn 
ol another iiMi nil 11 \M le 'iiIlKii III li I a « liiili In id nl -u im 1 hm mnt 
into the herd nl swine .nul In’Iiold the whole heicl of swini i.iii 
Molentl> down ,i steep place nilo the si.i and per.slinl in ihe waters’ 
(Mt 8 32 ) ^ntl this power of Cl sfiiiiin'l lie' il' w .is gi\ 1 11 In all those who 
behc\ ed in Jesus (Mk 16 17 > 

2 " The 1 alnind teai hes tli.it .iiigels wen i. n. aled ol tin and that thiw 

hai e t arioiis offices that the Jinn aie .111 inlet medi. tie nidei hetween 
angels and inrn . ih il tin \ know wh.'t is to h.ippen in the 

future, be< ause tin \ listi n to w li.it is gnuitr nii liehind tin 1 in tain to steal 
God's secrets” (K1 p tiS) 'I he ^inann tiaihing is npposini lo this; 
It IS not the angels that aic created of hie bin the jinn 1 he jinn aie not 
an intermediate ordei between angels ,ind men , man is placed highest ot 
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Persians, and the Holy Qur’an has rejected it in emphatic 
words. Thus,, speaking of the revelation of the Holy 
Book, it says “ And this is truly a revelation from the 
Lord of the worlds ; the Faithful Spirit has descended 
with it upon thy heart And the devils have not 

come down with it, and it behoves them not and they 
have not the power to do it ; they are far removed even 
from the hearing of it ” (26 : 192-212) In the face of 
these words, it is impossible to maintain that the Qur’an 
upholds the doctrine of the devils’ access to Divine 
secrets. The Divine message is entrusted to Gabriel, 
who IS here called the Faithful Spirit to show that it is 
quite safe with him ; and this message he brings direct to 
the heart of the Prophet But that is not all : the idea 
that the devils can overheai it by eavesdropping is strongly 
condemned ; thej' do not ascend to heaven as is 
popularly supposed, noi do they come do\\n to earth with 
the Divine secrets , nor does it beho\c them, nor have 
they the power to ascend to heaven and come down with 
the revelation *, they are far removed even from the 
hearing of it, so their stealthy listening to the Divine 
secrets is only a myth. And again * “ Or ha\e they the 

means by which the) listen i to Divine secrets) ? Then 
let their listener bring a cleai authority ” (52 : 3b). Here 
too the claim made by superstition on behalf of the 
devils, that they can ascend into heaven and listen to the 
Divine secrets, is plainly i ejected. .And yet again we 
are told that Divine secrets are safely entrusted to the 
apostles, and that no one else has access to them : “He 
does not reveal His secrets to any, except to him whom 
He chooses as an apostle, for He makes a guard to 
march before him and after him’’ (72 : 26, 27). 

all, e\eii abo\L‘ the angels , the jiiin aic iinisible beings of a \ery low 
order, their only function is the insinuation of evil into the hearts of men, 
anti they hat e no access to Divine secrets 
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Among Muslims, too, there is this misconception of 
the eavesdropping of devils, which, however, has aiisen 
from a misunderstanding of certain woids, particularly 
the words ^aUan and rajm. Shaitan, as already shown, 
has admittedly been used for the iniquitous leaders of 
opposition to the Holy Prophet, as in the case of the 
hypocrites: “And when they are alone \\ith then 
devils {shayStin), they saj', uc arc with you’’ (2 . 14). 
All commentators arc agreed that here by their devils 
are meant their leaders in unbelief (IJ — C. I, p. 99, 
Bdz.. Rz., etc.). Now opposition to the Holy Prophet 
came chiefly from two sources, viz , the worldly leaders 
and the diviners or soothsayeis (kcthin). As the 
simple faith of Islam was the death-knell of all 
superstitions, and the office of hahin represented one of 
the greatest superstitions that ever enthralled the Arab 
mind, at all times prone to superstition, the diviners 
fought the Prophet tooth and nail They deceived the 
people by their oracular utterances, and by presuming to 
foretell that the Prophet would soon perish. Like the 
worldly leaders of 2 • 14, these diviners arc also spoken 
of in the Holy Qur’an as sjujycttin (devils), because they 
led people to evil courses of life The w'ord rajin 
used in connection with these dcMls or diviners has also 
been misunderstood. Rajni, no doubt, does mean the 
throwing of stones, but it is also used to indicate zanii or 
conjecture, taicahhinn or superstition, shatm or abusing, 
and tard or driving away ( R.). It occurs in the sense of 
conjecture in 18 : 22 — “ Making conjectures {rajm-an) at 
what is unknown ” — , and in the sense of abuse in 19 : 46 
in which the word la-arjumanna-ka is explained as 
meaning, “ I will speak to thee in words wffiich thou dost 
not like" (R.). And it is added that shaitan or the 
devil is called rajlm, because “ he is driven away from all 
good and from the high places of the exalted assembly 
{tnala'al-a'l^) {Ibid.). 
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Now in the Holy Qui’an occur the words : “ And 

We have adorned this lower heaven with lights and We 
have made them rujum-an It-l-^aycitin,” which words are 
wrongly translated as missiles for the devils} In the light 
of what has been stated above, the meaning is clearly, 
means of coniectiire for the kahtns, i.e., the diviners and 
the astrologers. The following significance is accepted 
by the best authoiities : “ We have made them to be 

means of conjectures to the devils of mankind, t.e , to the 
astrologers” (LL., TA.). Another commentator 

says “ It is said that the meaning is that We made 
them so that the devils of mankind who are the 
astrologers make conjectures by them ” (RM.). Ibn 
Athir, after stating that the stars could not be missiles 
because they remain in their places, and that therefore 
only flames from then fire could be meant, gives the 
following alternative explanation : ” It has been said 

that by riijUm are meant the conjectures which were 

made and what the astrologers state by 

guesses and surmises and by their coming to certain 
conclusions on account of the combination of the stars 
and their separation, and it is they that are meant by 
shayatin, for they are the devils of mankind. And it has 
been stated in some hadiA that whoever learns anything 
from astrology .. . learns the same from sorcery, 

and the astiologer is a kahin (diviner or soothsayer) and 
the hnhtn is a sorceicr and the sorcerer is an unbeliever, 
and thus the astrologer who claims to acquire a 
knowledge of the stars to decide the happenings (of the 
future) thereby, and ascribes to them the sources of good 
and evil, is called a kafir" (N. art. rajm). Thus a plain 
verse of the Holy Qur’an which really condemns the 

1 Thisiseven Mr Pic-Ulh.ill's irdiislalion, though he adds a footnote 
which shows this translation to be incorrect “ On the authority of a 
tradition going back to Ibn 'Abbas, the allusion is to the soothsayers and 
astrologers wrho saw the source of good and evil in the stars *' 
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practices of clivmcis and soothsayers has been mis- 
interpreted to mean that tlic stais wove used as 
missiles for the devils who went u\) to heaven. Rcfei- 
ence to this subject is contained in two other places : 

“ Surely We have adorned the nearest heaven with 
an adornment, the stars. They cannot listen to the 
exalted assembly and they arc leproachcd fiom e\erv 
side, being driven off, and foi them is a perpetual 
chastisement; but he who snatches off a single snatching, 
there follows him a brightly shining ilame ’’ (37 : 6-10) 
“And certainly we have made stars in the hca\en and 
We ha\e made them faii-seeming to the beholdeis, 
and We guard it against o\cry accursed devil; but he 
w'ho steals a heaiing, so theie follows him a visible 
flame” (15-16-18) 

On both these occasions, the piinciple is again stated 
in forcible words that the soothsayers and diviners 
have no access to heaven oi the stars on which they 
base their conjectures, it is they again who arc here 
called the rebellious or accursed dtMls — “ They cannot 
listen to the exalted assembly,” Bui we aie also told 
that “they are reproached from every side, being driven 
off,” i.e., their own votaries do not honour them, and 
they are reproached because what the\' assert proves 
untrue and, therefore they live in perpetual torture. And 
then there is an exception. “But he w'ho snatches off 
a single snatching ” Now this snatching away of the 
soothsayers, after we are told that they are reproached 
from every side and driven off, clearly means nothing but 
that occasionally their conjecture turns out to be true. 
The same idea is expresssd in ch. 15 by the words 
“he who steals a hearing.” It is of course not meant 
that the Divine secrets are being discussed aloud 
somewhere, in heaven or in some star, and that the 
soothsayer, or the devil, is hiding and overhears them. 
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Divine I c\ elation, as I ha\e already sho\\n, is entrusted 
to the Faithful Spirit, that is Gabriel, ^\ho, in turn, 
discloses it to the heart of the Prophet —there is no 
question of o\ei hearing in this process.' And on both 
these occasions, it is the diviners and soothsayers, the 
kahins of Aiabia, that are spoken of It has been 
established on the authority of the Holy Qur’an itself 
that the devils cannot ascend to heaven, that they have 
no access to Divine secrets, that Divine revelation as 
sent to the Prophet is sent through the Faithful Spirit 
direct to the Prophet’s heart, and it is a travesty of 
all these clearly established principles to say that the 
devils can overhear the Dn me secrets. The soothsayer’s 
occasional snatching and his stealthy hearing refer only 
to his conjecture sometimes coming true, the visible flame 
which follows meaning the subsequent failure and 
disappointment due to the advent of Islam, which 

1 1 he lollowiiig luulllh I aniiol bi t.ikuii litci.dlj, and inasmuch as 

I ertaiii poilioiis theicol aic opposed to tne Holy Qiii an. there seems 
to have crept in some nuiUiKl'“r''tandmi; <m the p,iit ol some narratoi 
'1 he Holy I’lophcl is lepoued to lum -aid th.it nhen God intends 
to send a ic\ elation tin- liea\tiis .ire '-huken and the heaicnly hosts 
swoon and fall down in pioslialion ijahci'd is tli“ hist to raise his 
head .ind to him God uweals Hi' plCd'Hie I he angels then emiuiie 
of Gabiiel what l.i id his s I'd, and h" leplies I he I'lnth and He 
IS the High, the Gital The 'ecu-t lisleneis hcai a part of this Some 
die desUoyed bv tlis llama ol liic but 'omo aie s iei,C'slul m iinpaitmg the 
news to olheis befo'e they tlieni'ahc' aic di 'tuned and these latter take 
the message to the /,J/iiii idi\ mei j on <• nth (liu (n suia 34 1) Dilferent 

\eisioiis ol this hadiUi an met with bui 1 have taken the most salient 
poiiits ol all Now w hi H as a I II -t' iiuiiiIh i ot liaJiUi state, and the Holy 
Quran also is c\iiliiii on this p nnl chat revelation is communicated 
directly to the Fiophet by laabiicl, witliout any inten entiuii, this hadilh 
says that it is connnmiicated by Oabiicl to other angels, and this is done 
in such a way that e\en the deeds can heai it, while according to the 
Holy Qui an the dew ils aie ' fai rcmo\cd fiom the hearing of it ” (^6 212; 
Hence the hadiUi, being opposed to the Holy Qur’an and othci hadiUi, 
cannot be accepted m its cntiiety '1 heie has undoubtedly been some 
misuiideislandnig somcwheie in the couisc of transmission, and the wrong 
view ot some nairator lias crept in 
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destroyed the whole effect of the soothsayer’s preten- 
sions. The description of spiritual truths in terms of 
physical laws which aic pievalent in the world is 
of common occurrence in the Holy Qur’an ; and it is a 
fact that before the light of Islam the darkness of 
superstition — and the office of the ks,hni or the soothsayer 
was undoubtedly a superstition — was completely dispelled, 
so that Islam may be said literally to have proved a flame 
of lire for the chaff of soothsaying and divination. 
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CHAPTER IV 

REVEALED BOOKS 
Revealed books are mentioned in the 
under three names. 


Iic\edle(l books mi'll 

iioiicd umii'i thicc and in other places, 

and the believers are 


Holy Qur’in 
In 2 : 285 
the Prophet 
spoken of 

as believing in kutubi-hl oi His books. The word 
kutub is pi. of kitctb, which is deiived from the root 
kataba, meaning he wrote or he brought together, and 
kiiab (6oo/{) IS a writing which is complete in itself. 
Thus a letter may be called kitah, in which sense 
the word occurs in 'll . 28, 29, regarding Solomon's letter 
to the Queen of Sheba The word hitab has, however, 
been used to speak of the rc\ elation of God to prophets 
whether \\ritten or not (R.), while it is also freely used 
regarding the Divine decrees or ordinances (sec 8 . 68, 9 : 
36, 13 : 38, etc, I. The word al-K it db has been used in the 
Holy Qur’an for the Qur’an itself, for the chapters of the 
Holy Qur’an (98. 3), for any previous revelation, for all 
previous revelations taken together (13 . 43) and for all 
revealed books including the Holy Qur’an (3: 118). 
Revealed books are also spoken of as Sf^/i«/(pl. of salufa) 
as in 87: 18, 19, vhere all previous books, particularly 
the books of Moses and Abiaham are so called, or as in 
80 : 13 and 98 . 2 where the Holy Qur’an itself is spoken 
of as suhiif. The word sahifa is derived from ^ahf, and 
%aJufa means anything spread out (R.). Mushaf means 
a collection of written pages, and the Holy Qur’an 
is also called nmiliaf. The third name under which 
revealed books are mentioned is ziibur (pi. of zabur), as 
m 26 : 196, 55 : 43, etc. The singular form, zabur, occurs 
three times only in the Holy Qur’an, twice in connection 
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with the book of David “And to DaMd Wc gave a 
scripture i zabilr ' ” (4 : 163, 17 55 i . and on one occasion 
a quotation is gi\en l\om al-Zabilr “And tinly \Vc wrote 
in the Book ‘ al-Zabrir) aftci the reminder that the land — 
My righteous seivants shall inheiit it ’’ (24 105) The 

word zab'tir is derived from zabani which means he wrote 
or he wrote it firmly or shljully or engra ved or inscribed 
on a stone (TA ) , and zabur means any writing or book, 
and particularK the Book of the Psalms of David is called 
al-ZabUr > LL 

The Arabic word for revelation, wahy, which origiii- 
, ally means a hastv suggest ton has, in 

Uc\eldtlOii to Dbii'd' , , r ' ’ 

diici beings otiK’i iii.m its highest lomi, come to signify the 
Divine word which is communicated 
to His aiibiytt (prophets) and IIis aiiliyfi' (saints, or right- 
eous servants of God, who ha\e not been raistd to tlu 
dignity of prophethood i' (R. ' According to the Holy 
Qur’an, wahy or re\ elation is a univeisal fact, so much so 
that it IS even spoken of as being granted to inanimate 
objects: “Then He directed Himself to the hea\eii 
and it was a vapour, so He said to it and to the 
earth; Come both willingly or unwillingly. They 
both said We come willingly. So He ordained them 
seven heavens in two periods, and re\caled in every 
heaven its affair" (41 . 11, 12'. On another occasion 
there is mention of revelation to the earth : “ When the 
earth is shaken with her shaking, and the eaith brings 
forth her burdens, and man sajs. What has befallen her ? 
On that day she shall tell her news, as if thy Lord had 
revealed to her” (99 : 1-5), In the hrst instance, God’s 
speaking to the earth and the hea\cns and IIis revelation 
to the heavens shows that there is a kind of revelation 
through which the Divine laws are made to operate in 
the universe; in the second, a great re\olutioii that is 


1. Al-ltalitnalu-llatl lulqa ila anbiyai-hi tea aultya't-hl waby-un. 
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brought about upon earth— its “ bunging forth its burd- 
ens,” explained as the ]a)Mng open of its treasures 
(R.) in tlie form of minerals and othci products — is 
spoken of as a kind of revelation. There is also a 
revelation to the lower animals • “ And thy Lord 
revealed to the bee, saying, Make hives in the mountains 
and in the trees and in what they build : then eat of all 
the fruits and walk in the ways of thy Lord submissively’’ 
(16:68,60). This is really an example of the Divine 
levelation being gi anted also to the lower creation, so 
that, that which they do by instinct is really a revelation. 
These two examples show' that Divine rc\ elation is 
intended for the development and perfection of everything 
within its ordained sphere. Here may also be mentioned 
the revelation to angels . “ When thy Lord revealed to 

the angels I am with you, so make firm those w'ho 
believe” (8 • 12' As revelation itself is communicated 
through angels, it appears that there arc various orders 
of angels : and it is for this reason that Gabriel, the 
angel who brings revelation to the prophets of God, is 
regarded as the greatest of them all. 

Much misconception prevails as to the sphere of 

re\ elation to man. It is generally 

l<e\eI.ltlOn to a. t a. l a. l a. 

thought that levelation is limited to 
the prophets of God. This is not true, for the Holy 
Qur’an regards it, in one form or another, as the 
universal experience of all humanity. Ra^dub, whom I 
have already quoted, defines revelation, in a strictly 
technical sense, as meaning the word of God as conveyed 
to the prophets {atibiyH') and to other righteous servants 
{auliya’) of God. And the Holy Qur’an speaks on several 
occasions of revelation {wahy ) having been granted to such 
righteous servants of God as were not prophets, men as well 
as women. The mother of Moses is said to have received a 
revelation though she was undoubtedly not a prophet, and 
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so are the disciples of Jesus whowcie not piophcts : “ And 
We revealed to Moses’ inothei, saying • Give hnn 

suck, and when thou fcarst foi him. cast him into the 
river, and do not feai noi t;nevc ; for We will bring him 
back to thee and make him one of the apostles” (28 • 7) ; 
“And when I levealcd {atih'iiin) to the disciples (of 
Jesus), saying, Bclie\e in Me and Mj apostle ” (5 111). 

These verses leave not the least doubt that xvahy or re\e- 
lation IS granted to those who aie not prophets as well as 
to prophets, and therefore the door to revelation is not 
closed, even though no piophct at all w'ould come after 
the Holy Prophet Muhammad. It is only authoritative 
revelation, the form of revelation peculiar to projihets, 
the revelation thiough Gabriel as explained m the next 
paragraph, that has ceased with the coif'naof the Holy 
Prophet. 

Revelation to inanimate objects, to the lower animals 

Re\eiatiou to m wi 3-nd to the angels IS of a different 
granted tnth.oo.... mature from levelation to man, and 

it IS the latter with tthich we are chiefl\* concerned 
Divine revelation to man is stated to be of three kinds : 
“And it IS not for any mortal that Allah should speak to 
him except by inspiring or from behind a veil, or bv 
sending a messenger and revealing by His permission 
what He pleases " (42 : 51). The first of these, w'hich is 
called wahy in the original, is the inspiring of an idea 
into the heart, foi the woid Xi.'cTh\ is used here in its 
original significance of a hasty suggest ton or infusing 
into the heart, as distinguished from a revelation in words. 
In spite of the fact that this kind of revelation is the 
“ infusing of an idea into the heart,” it is called a foim of 
God’s speaking to man. This is technically called wahy 
Miafiyy or inner revelation, and the sayings of the Holy 
Prophet touching religious matters are in this class. The 
Holy Prophet himself is reported to have said on such an 


204 



REVEALED BOOKS 


occasion ; “ The Holy Spirit has inspired (this) into my 
heart ’’ (N. ). It is an idea put into the mind, as dis- 
tinguished fiom revelation proper, which is a message 
conveyed in words. Revelation in this form is common 
to both prophets and those who arc not prophets, and it 
IS more oi less in this sense, the sense of putting a 
suggestion into the mind, or nhat in called a limma or 
M'aswasa of the devil, that the devils are spoken of as 
bringing U'ahy to their friends “And the deMls do 
suggest {yuJyun from u'ahy) to their friends ” (6 ; 122). 

The second mode of God’s speaking to man is said 
to be “ from behind a veil” {mtn tvarai hijab), and this 
includes rn'ya (dream), kashf (vision), and ilham (when 
voices are heard or uttered in a state of trance, the 
recipient being neithei quite asleep, nor fully awake). 
This form of revelation is also common both to prophets 
and those who aie not prophets, and in its simplest form, 
the riCyn or the dream, is a universal e.vpeiience of the 
whole of humanity. The Holy Qur’an tells us of the 
vision of a king, wdio was apparently not a believer in 
God (12 . 43) — a vision which had a deep underlying 
significance This shows that, according to the Holy 
Qur’an, revelation in its lower forms is the common 
experience of all mankind, of the unbeliever as w ell as of 
the believer, of the sinner as well as of the saint. 

The third kind, which is peculiar to the prophets of 
God, IS that in which the angel (Gabriel) brings the 
Divine message in w'ords This is the surest and clearest 
form of revelation, and such was the revelation of the 
Qur’an to the Holy Prophet. This is called wahy 
viatluww or revelation that is recited in words. It is the 
highest and most developed form of revelation ; and it 
was in this form that revelation was granted to all the 
prophets of God, to Noah, to Abraham, to Moses, to every 
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prophet of e^ery nation.^ The revealed books are a 
record of this highest revelation, and technically the word 
revelation (xcahy) is applied to this form as distinguished 
from the lower forms. 

Speaking of Adam, the Holy Qur’an has stated the 
Object ofG.ui s ...ebi. reason why revelation from God was 
turn to man needed, and the purpose which it 

fulfilled. Man had two objects before him, to conquer 
nature and to conquer self, to bring under his control the 
powers of nature and his own desiies. In the story of 
Adam as the prototype of man, related in 2 : 30-39,- we 

1 Some Mu-lim-. li.i\ c been nii-.lcil. b\ the ( hnsti.in ( oiu cptiun ol 
reA elation, into the belief that re\elation means nnlj an illumination of the 
niincl, and that to sa\ that (_iod spe.ik-- is nieicK meiaphoi bci aiisc it i-- 
onlj the leeipieiit of ihc icselalioii who siieaKs under a c ertain Diuiie 
intluence Lnfnitunateb ihe oiij'inal CiO'pel ihennelation ol Jesus Chiisl 
having been lost, there aro'e four men who at diffeieni peiiod" wrote foui 
gospels coiUciining the life-sloiv of 1, sus together w ilh remnants of hi>- 
teachings '1 hese were believed to h.ive been wiitten undci Divine influ- 
ence and then foie the ('hnstian conception ol revelation could go no 
further .According to the llolv Qui an the illumination ol tlie mind, oi 
the inspiration ol the mind of man w lUi a • eitain iiK .i, oi, as it i ailed m 
the Holv Qur’an, the putting of a hast. Miggi -.tioii into tin mind is oiily 
the lowest foim ol revelation, coiiiiiion both lo tlic piophet ainl to him wlio 
IS not a prophet llie onlv difleienci being th.il, m the case of the prophet 
It IS a verj i le.ir idea while in the < a-e of otlicis it iii.n be clear oi vague 
according to tlie i apm itv of llie locipient Rev elation, m w hich words are 
cominiinicaied to the prophet thioiigh the angel Gabiiel, is the highest and 
most developed form of revelation while next to it m force and claritv 
come the woids t oimminR.ited to tin iighteous among the Muslims oi 
the visions shown to them 

2 I quote here the moie important p.i-sages uMlvs -.cction ' And 

when Ihv Loiil said to the angeK 1 am going lo place in the earth 
one who shall rule in it thev said What' wilt 'I'hou place m it such 
fheings) as shall make mischief m it and shed blood, and we celebrate I by 
praise and extol Thy holiness’ He said, I know what vou do not know 
And He gav e Adam knowledge of all things . . . And v\ hen W'e said to 
the angels. Make obeisance to Adam, thej did obeisance, but Iblis did it 
not, he lefused and he was proud, and he was one of the unbelievers 
And We said, O .Adam ' dwell thou and thv wife in the garden, and eat 
from It a plenteous food wherever jou wish, and do not approach this tree, 
for then you will be of the unjust But the elev il made them both fall from 
It. and caused them to depart from that m which they vvrerc And 
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are told that Adam was given the knowledge of things, 
that IS to say that man was endowed with the capacity to 
obtain knowledge of all things (2 : 31) ; he was also 
gifted with the power to conquer nature, for the angels 
(beings controlling the powers of nature) made obeisance 
to him (2 : 34) , but Iblis (the mcitcr of lower desiics in man) 
did not make obeisance, and man fell a prey to his evil 
suggestions. Man was powerful against all, but w'eak 
against himself. He could attain perfection in one 
direction by his owm exertions , he could conquer nature 
by his knowledge of things and the power granted to 
him : but the greater conquest and the greater perfection 
lay in the conquest of his inner self, and this conquest 
could only be brought about bj- a closer connection with 
the Divine Being Tt was to make this perfection 
possible for him that revelation was needed. Thus, we 
are told, when man proved weak against his own desires 
and passions, Divine help came to him in the form of 
certain “words from Ins Loid ” (2 : 37), that is to say, 
in the Divine re\ elation which was granted to Adam. 

AtUun ri’i ei\ ('ll (sonic « onls inmi Ins I oul, so 1 Ic tinncil to him men ifullj , 

I Ic IS Oft II liirmiif; 10 mcK \ , ilie Men ilnl \\ e smd Go forth fiom this 
till, so surclj ihcrc Mill tome to i on a itiiulancc from Me. then uhoeier 
foIloMs M\ I'liidaiu e, no feai 'hall nune upon them nor shall the\ jjrieie ’’ 
l.iftht IS thiow n on this subjii l In i\ hat is ~iateil elscwliere m the same 
lonnetlion ‘ \iul c ei t.iinh Wi i leateil \ou, then We fashioned jou, 
then Wi s.iid to the .iiigel' Make ■•Iki'.iihi lo .Vdam bo thei did obeis- 
iiiK e CM ept lldis hi m.ls iioi o| ilui'i who diil obeisanie 
\iid W'c said O \(lain ' dwill ilioii and ili\ w dc in the yaiden 
Bui the de\ il ni.ide in e\il sinT{T,-stion to them ihjthe might make m.inifL'sl 
lo them wh.it hail hem hiilden lioni them ol tlieir e\il niLlmations ’ 
(7 11—20) I he latter passage shows that ui the stoiv of Adam the stoiy 

IS related ol eieiy son ol man that it was br his e\il suggestion that the 
del il misled man .xnd th.it tins suggestion w as in ronneetion w ith man's 
own ciil irii'Ini.iiion '1 his is ni.ide let moie clear bi .a waimng to all sons 
of man ‘ O i hildien ol \ilam' lei not tin deiil i .luse i on to fall into 
.dllit lion .IS he espelled loui paients fiom the garden, pulling off from 
them both their clothing that he might show them their eiil inclinations 
He secs jon, he ns well ns his host, from ii hence you cannot see them " 
(7 27) 
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And as for his posterity, the Divine Ln\ was given • 
“ There will come m you a Londance from Me, then 
whoever fodo A = M> guidance no fear «ha!] come upon 
them nor shall they grieve ” ( 2 ' 3S). In these words 
man is told that, with the help of Divine icvclation he 
shall have no fear of the Devil temptin"'^, and so the 
hindrance in his progre'^s and the obstacle to the 
development of his faculties be <ng ren.-ved, he shall eo 
on advancing on the re>ad t'- I'crfection. 


It has already been pointed out that i^-vr-lation in 

Re.elat.oii 

■iprsaifart inspiration or that of dreams or 

\nsions, is the unieersal exptiience of humanitx but e\en 
in its highest form it is not according to the Holy 
Qur’an, lim.ted to one particular man or to one piarticular 
nation. It is. on the other hand, most emphatically stated 
that just as God has given His physical sustenance to each 
and every nation, even so He has endow ed it w ith His spirit- 
ual sustenance for its moral and sinntual ad\ancement 
Two quotations from the Holy Qur'an will suffice tu 
show that revelation in its hiehcst form has been granted 
to ever>' nation • ' There is not a picople but a warner 

has gone among them " (35 . 24) , ‘ And cry nation 
had an apostle ’ (10 : 471 And thus the idea of 
revelation m Islam is as broae: as humanity itself. 

The rtlieiun of Islam therefore requires a belief, 

D , not in the He>l\ Our an alone but in 

Be lei III .iij -,ii r..a - — 

M-npture-. l^ in .uii. . all the boe>ks of God. granted to all 

of Muslim faith , , , , . . 

the nations of the world At its 
verj' commencement it lays down in clear words • ‘•’And 
those who believe in that which has been revealed to 
thee and that which was repealed before thee" (2 : 4). 
And again: “The Apxistle hclie\es m what has been 
revealed to him from his Lord, and so do the believers ; 
they all believe in Allah and His angels and His books 
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and His apostles” (2 : 285). A book was granted to 
every prophet of God ; “ All people are a single nation ; 
so Allah raised prophets bearing good news and 
warning, and He revealed with them the book with 
truth” (2 : 213) , “ But if they reject thee, so indeed 
were rejected before thee apostles who came with clear 
arguments and scriptures and the illuminating book ” 
(3 . 183). Only two books are mentioned by their special 
name, the Taiirdt (Torah, oi book of Moses) and the 
Injil (Gospel, or book of Jesus). The giving of a scripture 
{zabilr) to David is also mentioned (17 : 55), and the 
scriptures (siihtif) of Abraham and Moses are mentioned 
together in 53 . 36, 37 and 87 : 19. But, as stated 
above, a Muslim is required to believe, not only in the 
particular books named, but in all the books of all the 
prophets of God , in other words, in the sacred scriptures 
of every nation, because every nation had a prophet and 
every prophet had a book. 

According to the Holy Qui’an, revelation is not 
Revei.u.on to Universal but also progressive, 

perfection attaining perfection in the last of the 

prophets, the Holy Prophet Muhammad. A revelation 
was granted to each nation according to its requirements, 
and in each age m accoidance with the capacity of the 
people of that age. And as the human brain became 
more and more developed, more and yet more light was 
cast by revelation on matters relating to the unseen, on 
the existence and attributes of the Divine Being, on the 
nature of revelation from Him, on the requital of good 
and. evil, on life after death, on Paradise and Hell. The 
Holy Qur’an is called a book “that makes manifest,” 
because it shed complete light on the essentials of religion, 
and made manifest what had hitherto remained, of 
necessity, obscure. It is on account of this full resplend- 
ence of light which it casts on all religious problems that 
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the Holy Onr’fin claims to have bi ought religion to 
perfection: “This dav Ivne 1 perfected for you jour 
religion and completed Mj faAoui on you and chosen for 
j'ou Islam as a leligion ” (5 : 30). Six hundred years 
before, Jesus Christ said “ I have yet many things to 
say unto you, but ye cannot bcai them now. Howbeit 
when he, the Spiiit of truth, is come, he will guide jmu 
into all truth’ (Jn. 16 12,13). This is clearly a 
reference to the coming of a rc^ elation with which religion 
shall come to perfection, and, an ong the sacred books of 
the world, the Holy Our’an is alone in ad\ancing the 
claim that it has brought leligion to perfection, and, in 
keeping wnth that claim, has cast the fullest light on all 
religious questions. 

Besides bunging leligion to perfection and making 
^ plain what was obscure in the previous 

gu.iniiaii .ind '|iai!?<’ cl scriptures, thc Holj’ Qur’fln claims to 
he a guaidian o\er those scriptures, 
guarding the oiiginal teachings of thc prophets of God, 
and a judge deciding the diffeicnccs betw cen them. Thus 
after speaking of the Torah <ind thc fiospel (5;44, 47>, 
it saj's • “ And We have revealed to thee thc Book with 
the truth, verifying what is before it of the book and a 
guardian over it ’’ (5 . 48) It is elsewhere pointed out in 
the Holj" Book that the teachings of the earlier sciiptures 
had undergone alteiations, and therefore onlj a icvclation 
from God could separate tin puu l)i\ me teaching from 
the mass of error which h.ad giown around it This the 
Qur’an did, and hence it is called a guardian o\ei the 
earlier scriptures. As for its authority as a judge, we arc 
told; “ Ccrtainlj We sent apostles to nations before 
thee .‘\nd We have not rc\ ealed to thee thc Book 

except that thou maj’cst make clear to them that about 
which they differ ’’ (16 ; 63,64). Religious differences had 
grown to such an extent that religion itself w'ould have lost 
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all hold on humaiiit)' had not a re\ elation from the Divine 
Being guided humanity aright. All religions were from 
God, yet they all denounced each other as leading man 
to perdition, and their basic doctrines had come to differ 
from each other to such an extent that it had become 
simply unthinkable that they could have proceeded from 
the same Dn'ine source , till the Holy Qur’an pointed 
out the common ground, namely, the Unity of God, and 
the universality of rex elation 

There is much that is coininon to the Holy Qur’an 
DOetisoicMiiui Miip- and the previous scriptures, especi- 
lure" leinovni ^Ijy Bible. Thc Our’an has 

repeatedly declai ed that the basic principles of all religions 
were the same, only the details differing accoiding to 
the time and the stage of a people’s dex'elopment. All 
these principles in a more developed from are taught 
by the Holy Qur’an, and occasionally lessons have been 
drawn fiom previous histoiy. But one thing is 
remarkable, to xxit, that both in its discussion of religious 
principles and in its references to histoiy, the Holy Qur’an 
has done away with the defects of the earlier books. 
Take, for example, the Bible It mentions many 
incidents which, so fai from conveying any ennobling 
lesson, are deiogatoiy to the dignity of prophethood, and, 
sometimes, even of an obscene nature. An educated 
Jew or Christian would piefer that his sacred book 
did not contain such statements as that Abraham, that 
great and rexered patiiarch of all nations, was a bar, 
that Lot committed incest with his own daughters, 
that Aaron made the image of a calf and led the 
Israelites to its worship, that David, whose beautiful 
Psalms are thc texts of sermons in churches and 
synagogues, committed adulter} with Una’s wife, and 
that Solomon with all his wisdom w'orshipped idols to 
please his wives. Thc Holy Qur’an speaks of all these 
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wreat men but it accepts none of these statements and 
rejects most of them m unmistakable words. Again, 
it speaks of the Devil tempting Adam, but in language 
which makes it clear that it is the story of man’s every-day 
experience ; there is no image of dust into whose nostrils 
the breath of life is breathed; no rib of Adam is taken 
out to make the wmman ; there is no Divine interdiction 
against the tree of the knowledge of good and evil, there 
IS no serpent to beguile the w'oman, nor docs the woman 
tempt the man; the Lord God does not walk in the 
garden in the cool of the day; no punishment is mieted 
out to the serpent that he shall go on his belly and 
eat dust; the bringing forth of children is not a 
punishment for the woman, nor is labouring in the fields 
a punishment for the man. Similarly the Holy Qur’an 
relates the history of Noah seveial times, but not once 
does it state that there was a deluge which covered the 
whole earth and destroyed all living creatures on the 
face of the earth. It only speaks of a flood that 
destroyed Noah’s people. There are many other 
examples^ which show that, though the Qur’an relates 
the histones of some of the prophets of yore m order to 
draw lessons therefrom, yet it does not borrow from 
the Bible. It is from the Divine source that its 
knowledge is drawn, and hence it is that when referring 
to those histones, it removes all their defects. 

The examples given above show that the old 
Alteration of the text scnptuies, though revealed by God, 
of previous sciiptures have undergone considerable changes; 
and this is not only true of the Bible but applies with 
equal truth to all the ancient revealed books. Modern 
criticism of the Bible, together with the accessibility of 

1 I ha\e noted these and other dilfcicnccs between the Holy Qur'an 
and the Bible m the notes to my Ti.iii'.Uiiion of the llolv Qur’an , to which 
I may refer the reader who seeks further iiifoiniation on this point 
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ancient manuscripts, has now established the fact that 
man)'' alterations were made in it ; it is over thirteen 
hundred years since the Holy Qur’an charged the followers 
of the Bible with altering its text ; and that at a time 
when nobody knew that such alterations had been made 
in its text I shall content myself with only one quotation : 
“ Do you then hope that they would believe in you, and 
a party from among them used indeed to hear the word 
of Allah, then altered it after they had understood it, 
and they know (this) Woe, then, to those who 

write the book with their hands and then say. This is 
from Allah • so that the)' may take for it a small price” 
(2 : 75-79).^ Hence it should be borne in mind that 

1 The ms oxamplos of altprations in some of the Old and New 

Testament hooks aie taken fioni a Chiistian rommentator on the 
Bible RegarduiR the authorship of the Pentateiirh which has generallv 
been asrribed to Moses, lie savs " On close examination, howeior, it must 
be admitted that the Pent.Ltcuch re\eaN m iny features inconsistent with 
the traditional tiew that in ils piesent foim it is the work of Mo'es For 
instance, it mav he safelv gi anted that Moses did not write the account of 
his own death m I)t 11 In (in 14 14 and Dt 34 mention is made of 

llan , but the teiiilorv did not i< < cue that ii.ime (ill it was conquered bj' 
(he Danites, long aflei the death of Moses (Josh 19 47, Jg 18 29) Again, 
in Nil 21 14, 13 there is quoted as an aniient authoritv ‘the book of the 

Wars of the Lord' which plainU could not have been earlier than the days 
of Moses Other pass.iges which can with difliculU be ascribed to him are 
Bx 6 2fi 27 11 3 Ifi 33 30, 1 \ 2128, Nu 12 3 , Dt 2 12-’ 

(Dm p XNv) \nd again " \ caielul px.iiniuation has led manj scholars 
to the coiiMction lh.it the widiiigsof Jtoses formed onh theiough matenal 
or part of the iiialenal and th.it in its piesent foim it is not the w-ork of 
one man, hut .i i ompil ition madi fiom pie\ loush existing documents " 
{Ibid p xx\i) 

How tiiie aie the w oids ol the Hol\ Oui’an, uttered 1300 _s ears ago ' 

‘ Who write the book with then hands, then sav, Plus is from Allah " 

The case of other books of the Bible IS no better E\en the Gospels 
are admitted to ha\ e been .iltered The oiiginal Gospel of Jesus Christ is 
now here to be found But e\ en the autheiilii itv of the authorship of St 
Matthew and the others is doubtful As Diimmelow says, "Direct 
authorship of this Gospel h\ the apostle Matthew is improbable” (Dm p 
620) As regaids Mark, he says ‘ Intcinal cMdence points definitely to 
the conclusion that the last twelve serses (t e , 16 9 20) are not by St 
Mark " ( Ibid, p 732) The explanation as to how these \ erses found a place 
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though the Holy Qur’cln •^pcalcs again and again of 
“verifying " what is before il, yet it docs not and cannot 
mean that there have been no altciations in them. On 
the other hand, it condemns many of the doctrines taught 
by the followers of thecailici scnptiires, and this shows 
that while then origin is admitted to be Du me, it is at 
the same time pointed out that these books ha’ie not 
come do\Mi to us in their oiiiiinal puiity, .ind that the 
truth revealed in them has been inived ii]) with erriiis 
due to alterations effected by human hands 

In almost every great religion, Divine levelaiion is 
Door to levHii'.m considered to be the pcctihai expeii- 
notriosed cnce of a particular lacc or nation, 

and even in that nation the dooi to revelation is looked 
upon as having been closed aftei some gieat personage 
or after a certain time. But Islam, while making 
revelation the universal experience of humanity, also 
considers its door as standing open for all time. Theie 
IS an erroneous idea in so.ne minds that, in Islam, the 
door to revelation was closed with the Holy Prophet 
Muhammad, because it is stated in the Holy Qur’an 
that he is the last of the prophets \\’hy there shall 
be no prophet after him will be discussed in the next 

here IS \er\ int( iC'Uiii: Il is st.il! d ili.n il ■ ( .< .-.i)! 1 ul \l.ii k lioms? llic fiisi 

authontatiM .n ( mjiu ul tin lilonl |i -ii-, “.unod a 1 1 in iikil'dii .il Inst 

but, l.itcr nil, -M.iltlir'w and l.iikn li<< niii' ninn p i|i'il.u .md \I.iik w.is, 
so to say, pnl n lln' shadi- W In ii d Ihfi li.si oliln .i|mis1(i1u ,i.rc .hi 
attempt wa' ni.idi (piobalib in K. 'm ■ 1. 1 • nlli i i i h, a lln iilu mcinuiial'- 
of the Apostles and llicii ■ onip inion- ,i i o|)\ dI tin iit t;li-rled S'^ronil 
Gospel was not easilj lound Tlio mi, Unit w as ai liialh tlisio\cicil .1 id 
was used to niiiltipl} 1 opies, had lost its kist leal, and so .1 lilting Icrnnnatiun 
(the present appendix) was adih il b\ .inotliii luiiid ' iDni p 73J; 
Many other examples ol changes made in the text 1 an be quoted, but one 
more would snfTn e CommeiUint; on the well known ■ onles-ion of C hrist, 
“Why callest ihou me good” (Mk 10 17' Dummelow s,t\s that m the 

Rexised \'ei'ion ol .Matthew, (whilst s ie[>l\ is 'Win askesi thou me 
concerning that which IS good ”, and adds " 1 he author ol Matthew . 
altered the text slightly, to prevent the reader from supposing that Christ 
denied that He was good ” (fbici, p 730) 
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chapter, but it is an erroi to confuse the discontinuance 
of prophethood with the discontinuation of revelation. 
It has been shown that of the three kinds of revelation, 
two aie common to both piophets and those who are 
not prophets, while oni}' one foim of revelation, the 
highest, in which the angel Gabriel is sent with a message 
in words, is peculiar to the piophets' and theiefore when 
it IS said that no prophet shall appear after the Holy 
Prophet Muhammad, the only conclusion that can be 
drawn from it is that the door has been closed on that 
highest form of revelation; but by no stretch of words 
can revelation itself be said to have come to an end. 
The granting of revelation to those who are not prophets 
being an admitted fact, as shown above on the basis of 
plain Quranic verses, revelation lemams, and humanity 
will always have access to this great Divine blessing, 
though prophethood, having reached its perfection, has 
naturally come to an end. The doctrine of the continu- 
ance of revelation is clearly upheld in the Holy Qur’an and 
the ^adith. Thus the former sajs: “Those who believe 
and guard against evil, the}- shall have good news {bushra) 
in this world’s life and in the hereafter” (10:63,64). 
The bii^rd granted in tins world’s life are “good 
visions which the Muslim sees or which are shown 
to him,” according to a saying of the Holy Prophet 
(Rz.). And according to one of the most reliable 
hadi^, bushra or inubashsharat — both words having 
the same significance -are a part of prophethood. 
Thus the Holy Prophet is i cporled to have said : “Nothing 
remains of prophethood but inubashsharat ” (Bu. 91 : 5). 
Being asked what was meant by inuba shsh arat, he 
replied, “good (or taie) visions ’’ (Bu. 91 : 5). According to 
another hadidi, he is reported to have said: “ The vision 
of the believer is one of the forty-six parts of prophet- 
hood” (Bu. 91:4). In another version of the same 
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hadith, instead of the vision of the believer, the words are 
good {or true) visions {rtt'yS saliha). The word vision 
IS used here in a wide sense, and includes the inspiration 
which is granted to the righteous. For we are told in 
yet another hadith : “ There used to be among those who 
were before you persons who \\ere spoken to (by God) 
though they were not prophets ; if there is such a one 
among my people, it is ‘Umar” (Bu. 62. 6). All these 
hadith and the Quranic verse quoted above afford proof 
enough that revelation in some of its lower forms is 
continued after the Holy Prophet, and it is only the 
highest form of revelation, the revelation brought by 
Gabriel, that has been discontinued with the termination 
of prophethood. 

It is thus one of the basic principles of Islam that 
A'aiaiii (speaking) lb an God speaks as He hears and sees, 
attribute of the Ui\ine It has been said that God is never 

spoken of in the Holy Qur’an as 
Mutakalliin or Kalm, that is, as One Who speaks 
(En. Is., art. Kalam). I have already shown that there 
are many names of the Divine Being that are taken from 
some attribute or act ascribed to Him m the Holy Qur’an, 
as for instance, al-Rafi , ul-Qabidz, al-Bcisit, cil- AI ujib, 
aUMuhyi, etc. There are even names that are taken not 
from an express attribute or act but from the sense 
simply, as al-V/ajtd, al-Muqaddi>/i, al-M u’a khkh tr, etc. 
Now the attribute kcilamol the Divine Being is mentioned 
frequently m the Holy Qur’an. God spoke to {kallatna) 
Moses (4 : 164; 7: 143); He spoke to {kallama) other 
prophets (2:253); He speaks to those w'ho are not 
prophets (42 : 51). This leaves no doubt that speaking is 
an attribute of God according to the Holy Qur’an, just as 
seeing and hearing are His attributes. The list of 
ninety-nine names that has been prepared may not include 
it, but the Holy Qur’an definitely and decidedly states 
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again and again that God has been speaking to His 
servants. Hence though no prophet will come after the 
Holy Prophet Muhammad, yet God still speaks to His 
righteous servants, because it is one of His attributes, 
and because His attributes cannot cease. 

The useless controversy which once occupied the 
attention of the Muslim world as to whether the Holy 
Qur’an was created or uncreated, and whether it was 
eternal or mtihdath (new, or coming into e.xistence 
afterwards), on account of which many men of note 
had to suffer great hardships, seems to have been 
due to some misunderstanding. It is recognized by 
all that kalam (speech) is an attribute of God, 
and all attributes of the Divine Being are inseparable 
from Him ; indeed the Divine Being could not be 
conceived of as existing without these attributes. Hence 
no attribute could be said to have been created or 
inululath, that is, coming into e.\istence afterwards. But 
there is equally no doubt that Divine attributes find 
expression at different times God sees and hears from 
eternity. He sees and hears no\i and He v ill see and hear 
in the future. Similarly Pie speaks from eternity' ; He 
speaks even nowand He will speak in the future. When 
Adam came into this world. He granted him a revelation; 
afterwards He granted a revelation to Noah, then to 
Abraham, then to Moses He granted revelations to all 
nations of the ^^orld, each at a particular time and in the 
language of that particulai people. That revelation, and 
in fact all events of the future, existed in His unlimited 
knowledge from all eternity', but so far as human 
experience is concerned, it was viulidath or new, and we 
have to speak in terms of human experience. Nothing is 
new in the sight of God, whenever done, but according 
to our conception of things, the revelations given 
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to Adam and to Noah and all other prophets were 
new when they were granted The Holy Qur’an itself is 
explicit on this point* “There comes not to them a new 
{multdath) reminder from their Lord but they hear it 
while they sport ’’ (21 ; 2). In this sense, the Holy Qur’an 
was also a new reminder, though it was there in the 
knowledge of God from all eternity. But things cannot 
be said to be eternal and uncreated, simply because they 
are in the knowledge of God from eternity. 
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CHAPTER V 

PROPHETS 

The next article of faith in the Muslim catechism is 
belief in the prophets. The Arabic 

AflfjT anti ^ , , 7-11. 

word for prophet in itam, which is 
derived from iiaha\ meaning an announcement of great 
utility imparting knou'ledge of a thing (R ). It is added 
by the same authoritj' that the word naba' is applied 
only to such information as is fice from any liability to 
untruth. It should be noted that the hamza (’) in the 
root-word naba' is dropped m the word nabi} One 
lexicologist explains the word nabl as meaning an ambas- 
sador between God and rational beings from among His 
creatures (R ). According to anothei, a nabi is the man 
who gives injorination about God i Q ), and this is further 
explained as the man to whom God gives information 
concerning His Uivty and to whom He reveals secrets of 
the future and imparts the knowledge that he is His 
prophet (TA). A nabl is also called a rasrd, which 
means an apostle or messenger, lit., one sent. The two 
words nabl and rasnl arc used interchangeably in the 
Holy Qur’an, the same person being sometimes called 
nabi and sometimes rasnl , while occasionally both names 
are combined. The reason seems to be that the prophet 
has two capacities, viz.., he receives information from God, 
and he imparts the message to mankind. He is called 
a nabi m his first, and a rasill in his second capacity, 
but there is one dilTeience. The wmrd rasnl has a 
wider significance, being applicable to every messenger 
in a literal sense ; and the angels are called Divine 

1. It IS for this reason that some authorities are of opinion that nabi 
IS deiived from nubuwvja meaning the slate of being exalted 
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messengers, rttsul (pi. of rcisJil') (35 : 1), because they aie 
also bearcis of Divine messages to carry out the Divine 

will. 

It has already been stated that a faith in Divine 
Faith m Dimiip mes rcvelation IS One of the essentials of 
sengers Islam, and Since revelation must be 

communicated through a man, faith in the messenger is a 
natural sequence. Hence faith m the messengers of God 
IS mentioned along uith faith in the levealed books 
(2 : 177, 285). In fact there is a deeper significance 
underlying faith in the prophets, and hence the greater 
stress is laid upon this article of faith. The prophet is 
not only the bearer of the Divine message, but he also 
shows how that message is to be interpreted m practical 
life ; and therefore he is the model oi exemplar to be 
followed. It IS the piophet’s example that inspires a 
living faith in the hearts of his followers and brings 
about a real ti-ansformation in their lives This is w'hy 
the Holy Qur’an la}'s special stress on the fact that the 
prophet must be a man. The reformation or transform- 
ation of man can only be accomplished thiough a man- 
prophet The angel’s function is restricted simply to the 
delivery of the Divine message to the perfect man, the 
prophet. Hence an angei is sent as a messenger to the 
prophet and not as a mcc'-enuer to men generally. He 
belongs to a different class of beings and cannot serve as 
a model for men. The ic formation of man is thus 
entrusted to man . “ Had theio been in the earth 

angels w^alking about as settlers, We would have sent 
down to them an angel from the heaven as an apostle” 
(17 ; 95) , “ And w'e did not send before thee any but 

men to whom We sent rex elation . And We 

did not give them bodies not eating food ” (21 : 7, 8). If, 
then, even an angel cannot serve as a model for men, 
much less would God Himself serve that purpose, even if 
it were possible that He should come in the flesh. The 
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doctrine of incarnation is, therefore, rejected, because 
God incarnate would 5ier\e no purpose in the reformation 
of man ; seeinfr that man has to face temptations at every 
step, but there is no temptation for God. 

Prophethood is a free Divine gift to man, ■a.mauhiba^ 
Uiinc.^ai.iy ui iiu according to the Holy Qur’an. Just as 
iiibiiuiiion (j 1 i)i(.|)in.t- He has granted His gifts of physical 
sustenance to all men alike, so His 
spiritual gift of prophethood, through which a spiritual 
life IS awakened m man, is also a free gift to all the 
nations of the world. It is not among the Israelites 
alone that prophets were raised up, as would appear from 
the Bible. According to the Holy Qur’an, there is not 
one nation in the world in w'hich a prophet has not been 
raised up . “ There is not a people but a wariier has 

gone among them” (35 • 24) And again. “Every 
nation has had an apostle” (10:47). VVe are further 
told that there have been prophets besides those men- 
tioned in the Holy Qur’an • “ And We sent apostles 

We have mentioned to thee before, and apostles We have 
not mentioned to thee ” (4 164). It is, in fact, stated in 
a hadith that there have been 124,000 prophets, while 
the Holy Qur’an contains only about twenty-five names, 
among them being several non-Biblical prophets, Hud 
and Salih raised up m Arabia, Luqman in Ethiopia, a 
contemporary of Moses (generally known as Kh i dz r) in 
Sudan, and Dhu-1-Qarnain (Darius I, who was also a 
king) in Persia ; all of which is quite in accordance with 

1 The Holy Qur’an itself is calleil agifl of God "The Beneficent 
God (al Rahviin) taught the Qur’an " (55 1, 2) That is to sax. it is a free 
gift of God, not the result of anything done on the part of man, because 
al-Rahmiin means the bestow er of free gifts VVe are also told that no 
man can rise to the dignity of prophethood by his ow’n efforts , it is God 
Who ijises someone to that dignity xvhen He intends to reform men 
Thus the unbelievcis’ question, as to why revelation is not sent to them, is 
met with the reply ’’ God knows best where He places His message " 
(6 . 125) 
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the theory of the uiii\ ersality of piophethood, as enun- 
ciated abo\e. And as the Holy Book has plainly said 
that piophets have appealed in all nations and that it has 
not named all of them, \\hich in fact was unnecessary, a 
Muslim may accept the great luminaries who are accepted 
by other nations as having brought light to them, as the 
prophets of those nations. 

The Qur’an, howe\ei, not only establishes a theory 

AMu.hmn.u^tlK•lK■^. that piophets ha% e appeared in all 
in all the propiiet- nations ; it goes further and renders 

it necessary that a Muslim should believe in all those 
prophets. In the \ery beginning we aie told that a 
Muslim must “ belle^e in tliat which has been revealed to 
thee and that which was revealed before thee '' (2 • 4j . 
and a little further on • ‘We believe in .Mlrdi and in that 
which has been levealed to us and, in that which was 
revealed to x\braham and Ishmacl and Isaac and Jacob and 
the tribes, and in that which wasgiven to Moses and Jesus, 
and m that w Inch wasgiven to the prophets fioin then 
Lord; we do not make any distinction between any of 
them” (2 . 136), whcie the word prophets clearly refers 
to the prophets of other nations. And again, the Holy 
Qur’an speaks of Muslims as believing in all the prophets 
of God and not in the Holj Prophet Muhammad alone : 
“ Righteousness is this that one should believe in Allah 
and the last day and the angels and the book and the 
prophets ” (2 . 177) , “ The Apostle believes in what has 
been revealed to him from his Lord, and so do the 
believers ; they all believe in .Vllah and IIis angels and 
His books and His apostles , we make no distinction 
between any of His apostles ” (2 . 285). In fact, to 
believe in some prophets and reject others is condemned 
as kufr (unbelief) : “ Those who disbelieve in Alklh and 
His apostles, and (those who) desire to make a distinction 
between Allah and His apostles, and (those who) say, 
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We believe in some and disbelieve in others, and desire 
to take a course between (this and) that - these it is that 
are truly unbelievers " (4 : 150, 151). A belief in all the 
prophets of the world is thus an essential principle of the 
religion of IslSin, and though the faith of Islam is 
summed up in two brief sentences, there is no god but 
Allah and Muhammad is His apostle, yet the man who 
confesses belief in Muhammad, in so doing accepts all the 
prophets of the world, whether their names are men- 
tioned in the Holy Qur’an or not. Islam claims a 
universality to which no other religion can aspire, and 
lays the foundation of a brotherhood as vast as humanity 
itself. 


The Divine scheme whereby prophets were raised up 
„ , , . , for the regeneration of the world, as 

disclosed in the Holy Qur’an, may be 
briefly summed up as follows. Prophets were raised up 
in every nation, but their message was limited to that 
particular nation and in some cases to one or a few 
generations. All these prophets were, so to say, national 
prophets, and their work A\as limited to the moral uplift- 
ment and spiritual regeneration of one nation only. But 
while national growth was a necessity of the first 
condition of the human race, when each nation lived almost 
an exclusive life and the means of communication between 


diflcrent races were wanting, the grand aim which the 
Divine scheme had in mow was the upliftment and 
unification of the whole human race. Humanity could 
not remain for ever divided into water-tight compart- 
ments of nationality, formed on the basis of blood or 
geographical limitations. In fact these divisions had, 
through jealousy, become the means of discord and hatred 
between different nations, each looking upon itself as the 
only chosen nation, and despising the rest. Such views 
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tended to extinguish uttoilyany faint glimmerings of 
aspirations for the unity of the human lace. The linal 
step, theicfoie, in the institution of piophethood was the 
raising up of one prophet for all the nations, so that the 
consciousness of being one whole might be brought to the 
human race. The day of the national pi ophet was ended ; 
it had served the purpose for which it was meant, and 
the day of the world-prophet dawned upon humanity in 
the person of the Holy Prophet Muhammad, to lead it 
on to the grand idea of the oneness of the human race. 

The idea of the world-prophet is not based on a 
solitary passage occunng in the Holy 
Thewoiki-prophpt Qui’.ln, as to the extent of the mis- 
sion of this or that pi ophet but is a fully de\ eloped 
Divine scheme. When mentioning the eailicr prophets, 
the Qur’an says that Noah was sent ‘ to his people ” 
(7 : 59, 71 : 1), and so Ilud (7 . 65), and Salih (7 73), 
and Shu’aib (7 : 85) — everyone of them was sent to his 
people. It speaks of Moses as being commanded to 
“ bring forth thy people from darkness into light " 1 14 • 5 1 , 
it speaks of Jesus as “an apostle to the children of Israel ’’ 
(3 : 48) ; but in speaking of the Holy Prophet Muhammad, 
it says in unequivocal words that “ W’c have not sent 
thee but to all men as a bearer of good news and as a 
\varner ’’ (34 • 28) The .\iabic words for all men are 
kclffat-an It-l-nits, where c\cn al-nas carries the idea oi all 
people, and the addition of haffa is meant to emphasize 
further that not a single nation was excluded from the 
heavenly ministration of the Prophet Muhammad. On 
another occasion, also, the universality of the Prophet’s 
mission is thus stressed • “ Say, O people > I am the 

Apostle of Allah to you all, of Him Whose is the kingdom 
of the heavens and the earth ’’ (7 : 158). One thing is 
sure that no other prophet is spoken of either in the 
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Holy Qur’an or in any other scniiture^ as having been 
sent to the whole of humanity or to all people or all 
nations, nor is the Holy Prophet Muhammad ever 
spoken of m the Holy Qur’an as having been sent to his 
people only It is, no doubt, true that he is commanded to 
warn “a people whose fathers were not warned” (36 : 1), 
but that does not mean that he was not to warn others 
than Arabs, for m 25 : 1, he is expressly described as 
being “ a warner to all the nations.” Nay, the Holy 
Qur’an itself is repeatedly termed “ a reminder for the 
nations” (68 : 52 ; 81 27 , 38 : 87 ; 12 : 104). And he 
IS not onlj' a warner to all the nations, but a mercy to all 
of them as well ; “ And We have not sent thee but as 

a mercy to all the nations” (21 : 107). 

The idea that a world-prophet must follow the 
national prophets is further developed in the Holy 
Qur’an. It is in a Madina re\ elation,^ that the whole 
proposition, the appearance of a world-prophet, the 

1 JosLis Chrol wa-. the last of these national prophets ; and though 
the message of ChristiaiiU\ has now been conxejed to all the nations of 
the W'oild, \ei that w.is ne\or Christ's own idea He was perfectly sure 
that he was " not sent hut unto the lost sheep of the house of Israel" 
tMt 15 2-1), so suie indeed th.it he did not he-.titatc to call those w ho were 
not Isr.aehtes ‘dosjs'’in conipaii-.on with ' the children ” who were the 
Israelites (Mt 15 Zfi) .intl the biead of the children could not be cast to 
the dogs NcM'rlheless the idea ol t.isling the heasenU bread of Jesus to 
the same non Isi.ielite "dogs’ enleied llic head of one of his disciples, 
•ifter " the c hildien '' had show n no desire to ai cept that bread 

2 A j Wensinrk .id\ .inces .1 new theoix in his recent book, T/ie Creed 
vf Islam, to the effect lh.it though theie aie passages in the H 0 I 3 Qur’an 
whiih speak ol .1 iiniieis.d mission of the Holj' Piophet Muhammad, 
but It WMS an e.iiher idea gnen up lalei ‘ It is true that there arc in the 
Koran expressions th.it seem lococer.a w idei field Wchace already 
seen an example of this in the \eise, 'S.n to them, O men' eerily lam 
unto you all the \po 5 lle ot tlod' None of I hose passages, how eccr, seems 
to ha\e been leie.ded .iflei the Ilidjia’’ (p 7) One fads to understand the 
force of the argument if thcie be one concejed in these woids When 
a proposition is so cleaih stated, what diffeience does it make whether it 
wasutteieci in Makka ui Madina .As a niattci of fact, Madina and Makka 
rccelations are equally clear as to the unnersality of the Holy Prophet’s 
mission. 
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distinguishing feature of his religion and the necessity for 
believing in him, is laid down in clear words I quote 
the whole passage : 

“And when Allah made a covenant through the 
prophets : Certainly what 1 have given you of book and 
wisdom — then an apostle comes to you verifying 
that which is wath j’ou, 5 'ou must believe in him, and you 
must aid him. He said. Do you affirm and accept My 
compact in this matter ? They said, We do affirm. He 
said, Then bear witness, and I too am of the bearers of 
witness with j-ou. Whoeier then turns back after this, 
these it IS that are the transgressois. Is it then other 
than Allah’s religion that they seek to follow, and to 
Him submits {aslcima) \\hoe\er is in the heavens and 
the earth, ivillingly or unwillingly, and to Him shall 
they be returned. Say Wc believe in Allah and what 
has been revealed to us, and what was revealed 
to Abraham and Ishmael and Isaac and Jacob and the 
tribes, and what was given to Moses and Jesus and to the 
prophets from their Lord ; we do not make any distinction 
between any of them, and to Him do wc submit. And 
whoever desires a religion other than Islam, it shall not 
be accepted from him, and m the hereafter he shall be 
one of the losers ’’ (3 : 80-84). 

That a w'orld-prophct is spoken of here is evident 
from the fact that his acceptance — “ you must believe 
in him and you must aid him ” — is made obligatory on 
the followers of all the piophcts that had passed away 
before him. As prophets had been sent, according to 
the plain teachings of the Holy Our’5.n, to every nation, 
the conclusion is obvious that the followers of everv 
prophet are required to believe in this, the final, Piophet. 
The distinguishing feature of the world-prophet as 
mentioned here is that he will “ verify that which is with 
you in other words, that he will bear testimony to the 
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truth of all the prophets of the world. You may turn the 
pages of all the sacred books and search the sacred 
history of every nation, and you will find that there is 
but One Prophet who veiified the scriptures of all 
religions and bore testimony to the truth of the prophets 
of every nation. In fact, no one could aspire to the 
dignity of world-prophet who did not tieat the whole 
humanity as one ; and Muhammad is the only man who 
did so by declaring that prophets of God had appeared in 
eveiy' nation and that e\cry one who believed in him 
must also believe in all the prophets of the world Hence 
it is that the verse requiring a belief in all the prophets of 
God — a belief in Abraham, in fshmael, in Isaac, in Jacob, 
in Moses, in Jesus, and finally and comprehensively in the 
prophets , — which occurs seveial times in the Holy Qur'an, 
IS repeated here again, and followed by the plain 
statement that Islam, or belief m all the prophets of God, 
is the only religion with God, and w’hosoever desires a 
religion other than Isl&m — a belief only in one prophet 
while rejecting all others — , it shall not be accepted 
from him, because belief in one prophet is after all only 
acceptance of partial truth, and tantamount to the 
rejection of the w'hole truth, to w it, that there have been 
prophets in every nation. 

Muhammad (peace be on him), therefore, does not 
only claim to have been sent to the whole world, to be a 
Warner to all people and a mercy to all nations, but lays 
the foundations of a world-religion, by making a belief in 
the prophet of every nation the basic principle of his 
faith. It is the only principle on which the whole of 
humanity can agree, the only basis of equal treatment for 
all nations. The idea of a world-prophet is not a stray 
idea met with in the Qui’an ; it is not based simply on 
one or tw'o passages, slating that he had been raised,, up 
for the regeneration of all nations ; but the idea is here 
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developed at length, and all the principles which can form 
the basis of a world-religion are fully enunciated. The 
whole of humanity is declared to be one nation (2; 2131 ; 
God IS said to be ihcRabb (the Nounsher unto perfection) 
of all nations (1 : 1); prophets are declared to have been 
raised up m all the nations for their upliftment (35 ; 24) ; 
all prejudices of colour, race and language are demolished 
(30 : 22 ; 49 ; 13) : and a vast brotherhood, extending over 
all the world, has been established, every member of 
which IS bound to accept the prophets of all nations, and 
to treat all nations equally. Thus not only is the Prophet 
Muhammad a world-prophet who takes the place of the 
national prophets, but he has also established a world- 
religion wherein the idea of nationality is superseded b}' 
the consciousness of the unity of the human race. 

All prophets, being from God, arc as it were brothers. 

.All prophets are one This doctrine of the brotherhood of 
community all prophets IS not only taught in the 

interdiction against making distinctions between the 
prophets of God, as stated above, but is laid down in the 
plainest words in both the Holy Qur’an and HadiA. 
Thus, after speaking of various prophets in the chapter 
entitled Prophets, we are told. “Surely this is your 
community, a single community ’’ (21 92). And again 
“ O apostles ’ cat of the good things and do good • surely 
I know what you do. And surely this your community is 
one community and I am \oui Loid” (23; 51, 52). 
yadith also tells us that all j^irophets are as brothers. 
“ The prophets are, as it were, brothers on the mother’s 
side, their affair is one and their followers are different ’’ 
(Bu. 60 : 48). Every prophet may have some special 
characteristic of his own, but, generally, what is said of 
one in the Holy Qur’an, of his high morals or sublime 
character or noble teachings or trust in God, is true of 
all. Thus of Abraham we are told that he was “ a 


228 



PROPHETS 


truthful man” (19:41); of Moses that he was “one 
purified” (19 : 51), or that he ^\as “brought up before 
My eyes” (20 . 39) ; of Ishmael that he was “truthful in 
promise ” or “ one in whom his Lord was well pleased ” 
(19 : 54, 55); of Noah, Hud, Salih and Lot that they 
were “faithful” (26 • 107, 125, 143, 162); of Jesus that he 
was “worthy of regard in this world and the hereafter, 
and one of those who are near to God” (3 : 44); of 
John the Baptist that “We granted him wisdom . .. and 
tenderness from L’s and purity, and he was one who 
guarded against evil, and dutiful to his parents and he was 
not insolent, disobedient ” (19; 12-14), or that he was 
“ honourable and chaste ” (3 ; 38). It is the gravest 
mistake to think that the high qualities attributed to one 
prophet may be anting in otheis The prophets are all 
one community; they nere all raised up for one purpose; 
the teachings of all were essentially the same; they were 
all truthful, all faithful, allwoithy of regard; all were made 
near to God, all were pure, all of them guarded against 
evil, all were honourable and chaste, and none of them 
was insolent or disobedient to God.^ 

1 A-) the Chii>ti<in icligion is. based on the supposition that Jesus 

Christ was the son of God and that he alone, being sinless, could be an 
atonement foi the sins of humanitj, e\cij Chiistuin writer has taken pains 
to call in the help ol the Oman for the exrlu5i\e sinlessness of Jesus 
Christ, while the Gospels deal a death-blow to that sinlcssness by the 
plain answer he is said to ha\e gi\cn to one who called him “ good 
master " ' Why callesl thou me good ’ There is none good but one, 

that IS, God ” (Mt IQ 17, .Mk 10 18) in the Holj Qur'an, all prophets 
are treated as one cummiinitj The Chiisiian argument that Jesus is 
spoken of as ‘ worthj of reg-aid ” and as " one of those made near to 
God ” and that therefore other prophets were not such would, if applied 
against Jesus, mean that, since ol John it is said that he was " chaste ’ 
and “one who guarded against eMl," therefore Jesus Christ was not 
chaste, nor did he guard against eiil, or since of Abraham it is said that 
he was ‘ truthful ” but not so of fesus, therefoie Jesus w'as not tiuthful It 
should be noted that the Hoh Qur’an speaks of Jesus as " one of those made 
near to God,” and, on anothei occasion, ol the Companions of the Holy 
Prophet as being muqai rabun or thoK made near to God (56 1 1) The exclu- 
sive sinlcssness of Jesus Chi ist IS quite unknown to the Qur’an, neither does 
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The prophets arc raised upfoi the uphftinent of human- 
Why prophets ai.' itj' and for freeing men from the 
raised up > bondage of sm. It has been shown 

in the last chapter that Divine revelation was needed to 
enable man to subdue the devil, who would, otherwise, be 
a great hindrance in his moral and spiritual progress. 
Man was commanded to live m a spiritual paradise, but 
since he was unable to withstand the temptations of the 
devil, the Divine revelation came to his aid ; and a rule for 
all time was laid down for the guidance of all men • 
“There will come to you a guidance from Me, then 
whoever follows My guidance, no fear shall come upon 

thpf.^^t th.il JosiisChri'l ib called (His \\ ord) .intl min-htt 

(a spirit from Him) iii .in\ \ca\ establi-li lh.it he is looked upon .i^ mnie 
than mortal, sin< ( hib mortaliti is •epeatedh esiahhshed m Iheile.iiest 
words " SuieK Uie likeness of Je'iib nith Mian is ,i^ the likeness of 
Adam" (3 581, ' The Messiah, son of Man, was hut an apostle, 

apostles before him had indeed passed aw.u ; and his mother was a truth- 
ful woman , tlie\ both ii-ed to eat food ’ (5 75) \nd if Jesus C hiisl is 

called God’s woid it onU sliows that he is looked upon .isacieatcd being 
like othei mort.ils loi all < le.ited b“iii'as ate i died m'lifs ,// (,.i,l ‘ |f iiip 

seaweteink tor the wools of ui> Lord, the se.i would sureU be i ousumed 
before the worcb ol m\ I oid .iie c'diaiisii d, ihough \\ e wen to bring the 
like of that sea to .idd Iheieio ' (18 U'O; Ji sus Christ is thus one ot 
these numberless w ords Similarly, In is c.dicd (i spu it Ironi God, not llic 
spirit of God a- Christum w liters ha\< geiuralli supposul ' O follow eis of 
the Book ' do not exi eed the hmUs in \ hgion .mddo nut spc.ik lies 
against Allah bin spc.ik the liulh . tin Messi di. Jesus son of Maij, is onI\ 
an apostle of Allah <ind Ills word wliu li He < ommmiK .ucd to Man and a 
spirit from Him " (I 171) 'I he spun of t,od w.i-, also breathed into 
kdam “ And w hen 1 h.n e made him 1 oiiipleti .md biealhed into him 
of My spirit, fall down making obei'.im e to him ' (15 29) In fai t. c\er\ 
man IS spoken of .lb liaMiig the spirit of God biealhed into him ‘ Then 
He made his progenv of ,m extract, of water helrl m light estimation 
Then He made him complete and biealhed into him of His spirit’ 
(32 8, 9) Thub eicrj m.in is <i spirit from God , nai he is moic than this, 
inasmuch as every man is railed a Mcegerent of God [lijuillfu) (2 30) 
Sometimes a hadiUi is quoted in support of the theorv of the exclusive 
siplcssness of Jesus “ No c hild is born but the dev il touches him vv hen he 
IS born so he raises a erv for help on .acounl of his lourhmg him, except 
Mary and her son ” (Bii GO 44) A smiil.u haclith is lelated about John 
the Baptist " There is no man fobd) but he will meet Allah in a state of 
being sinful except John tYahya)” (IK ) Now these hadith contradict 
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them, nor blia.ll they grieve ” (2 ■ 38). The negation of 
fear refers to the fear of the devil’s temptation, as a 
remedy against which Divine revelation was first granted 
to man. Again, every prophet brings the message of 
the Unity of God, and the significance underlying this 
message has already been shown (in ch. 2) to be the all- 
round advancement of man, physical as well as spiritual 
and moral And every prophet is called a muba shsh tr 
(giver of good news) and mimdhtr (warner) (2:213); the 
good news relating to his advancement and eleva- 
tion, the warning to the retarding of or interference with 

cat h ollipr , Ini, .k luiiliiig to llie lii'l e.en John was boin with a touch 
of the iIcmI, whiln, ai i.onlui^ to the lallci, e\cii Mait and Jcius aie sinful 
It IS then loic oil! of Ihr question to t.ikc them htcralK fii fact, Mary 
and her son, in the hisi hadiUi, ,ind Jolni in the snoiid, are mentioned as 
protolipes of the n^ihleous man 'Ihe UoK Qui’an itself tells us that 
Mary stands for a helitvcr “ Mlah sets loilh to those who believe the 
example of the wile ot I’h.iiaoh and of Mar.v, the daughter of 

‘.-tmran, who guanleci her chasiitv, so c breathed into him of Our 
inspiration, and she ac cepted the truth of the words of hci Lord and His 
books, and she was of Ihc obedient ones' (06 11) The belie\ ei not yet 
emancipated fioin the bondage of sm is compared to Phaiaoh s wife ; 
Pharaoh being, as it were the enibodmient of e\ il . and the believer so 
emancipated is likened lo M.iij who gua ded her chastity and accepted 
the tiuth of the words of hei Loid Man theiefoie, according to the Holy 
Qur'an, t\ pifics ihe ni in whom the d'W il < .iiiaot mislead, oi in the words 
of the liadilh, w horn the ile\ il does not tom h , while her son is described, 
in the same \ else, as one into whom ' \Ve bieathed ol Oui inspiration’’ 
The hadith then hue tells us that iw > kinds ot men are not tempted by 
Satan oi toucheil Iw hint , of suih as ate not prophets, those, like 
Mary, who ginard thenisehes .mil aie peifei tv obedient, and the prophets, 
like Jesus, who are the leiipieiUs of l)i\ me ic\ elation In the second 
liadl^, both these ,iie tailed 1 aliv<7 which literalh means he n aliLe, te, 
people in whom the hie spiritual is aw.ikened All others are said 
to be tout hed hj the dev il, le , the de\ il misleads them at tunes, but being 
beliei ers m God the> cry aloud foi holt', such being the significance of the 
word sCirikh used in the hadiUi The time of birth mentioned in the hadi^ 
indicates the spiiitual birth, the first beginnings of which are marked by 
the struggle ,igainst e\ il, or the teinpt.itions of the dc\ il, which struggle is 
spoken of as the crying for help to God ag.iinst those temptations. Both 
these liadiih thcicforc, must be accepted only metaphorically , for if they 
arc taken in a literal sense, they contradict each other, and, not only each 
other bill all piinciples of religion also, and are therefore plainly 
unacceptable 
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his progress. Moreover, the four works of the Prophet, 
as mentioned several times in the Holy Qur’an, arc stated 
thus : “ We have sent an Apostle to you from among 

you who recites to j’ou Our communications and purifies 
you and teaches you the Book and the wisdom ” 
(2 : 151, etc.). The Arabic \\oid for purifying is yiizakki 
which is derived from zaka, originally meaning, 
according to Ra^ib, ihc progress attatned by Divine 
blessing {i e., hy the dc\elopment of the faculties placed 
by God within man), and relates to the affairs of this 
world as well as the hereaftci, that is to say, to man’s 
physical as well as spiritual adiancement. The prophet’s 
message of purification, therefore, signifies not only 
purification from sin but also man’s setting forth on the 
road to physical and moral advancement.^ All these 
references to the Holy Book show that the object of 
sending prophets was no other than the uphftment of 
man, to enable him to subjugate his animal passions, to 
inspire him with nobler and higher sentiments, and to 
imbue him with Divine morals. 

The very object of the raising up of prophets makes 
Sinlessness oi pio- it clear that the men who are 
commissioned for this high office 
must themselves be free from the bondage of sin, and 
more than that, the possessors of high morals. The 
doctrine of the sinlessness of prophets has therefore 
always been an admitted principle among Muslims. 

1 Christian theologians have gi'’.'itly nnsundurstood the object with 
which prophets are raised up 1 hey think that to he deliicred from the 
bondage of sin IS the he-all and end all of man’s earthly lift, the highest 
spiritual stage to which man can rise , and therefore they belicie that 
prophets were raised up solelj for this purpose The Holy Quran, on the 
other hand, looks upon sinlessness as the starting point of man’s spiritual 
advancement It teaches, of course, that man must lesr-t the temptation 
of the devil, blit that is only the fiist step for the propei de\ elopineiit ol 
the great faculties which God has granted to man, and man's advance- 
meat IS so limitless that it continues even aflci death, in a new life, 
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Christian writers on Elam, however, have laboured to 
show that this doctrine is opposed to the Holy Qur’an,^ 
but nothing could be further from the truth. The Qur’an 
not only speaks of individual prophets in terms of the 
highest praise, but also lays down clearly in general 
terms that the prophets cannot go, either m w^ord or in 
deed, against any commandment of God : “ And We did 
not send before thee any apostle but We revealed to him 
that there is no god but Me, theiefore serve Me. And 
they say. The Beneficent God has taken to Himself a son. 

1 bi'll 111 I he 1 mill /( I'/iiiii .uliiiils in.il ' llic in ihuclox bL’licf ii> that 
pioplicl'i au' firi lioiH sm ” (p IV)) and iIkmi ijoi's on tn say that this 
“does not a^icc with atUial hu Is ” Klein in I he Rili/'ion "i while 

t.ijncedin{i Ihr iioiiil that ai 1 oidinj; (i> dll' Katlnnt's of Isidiii, a prophet 
must possess faithluliK s.,, tiiitlilnliu ss and the like and that it is impossible 
to astiiho to propliLts atliibntcs op|>os(il to these, sulIi ns iinlaithfulness, 
lalstness, inciulatiotisncss want ol inli llii;on' l\ dullness, ni Lontealing the 

message (pp 7.1, 7t' sa\s that tlnu is a " i ontradiction between the 
teaching ol the Out an and th It ol the tin ologians ” The fact is that 
the Christian doitiiiu' ol Xtoni'mcnt n re'iionsible for all these quibbhngs 
of the Chiistian I onrioM'isi.ilists Uci .tiisi the “ Son of God ” was needed 
to make alononienl fill till' Sins III nil'll, thi'icfoie all the prophets raised 
up for the regent lalimi ul in.in niii-i be sinful If others, besides Jesus 
Chiist, wc'ie sinless, the w mid wiiuld li.i\ e nil need for a “Son of God” 

'1 he Bible itsell, nolw illislaiidnig the ni.iiij altciations m it, contains clear 
e\ideiue of me siiiU'ssness ol the piopliets Of Noah it is said that he 
' was a just man anti pel let t in hi- gi'ii' i.iliiiiis '' (Gen 6 9) 'loAbraham, 
the Loitl said ' \\ alk bcfuie me aiitl he thou perfect ” (Gen 17 1) To 
Moses, lie saitl ' I'lioii >lialt be peifetl with the Lord thy God" 
(Ueut IS iJ) Now fierjei.1 is nmie than ••inlcis '1 lie Bible itself says 
" Blessed aie the peitei t m the wa\, who walk in the law of me Lord . . 

They also do no mitniitw tlie\ walk m his wavs" (Ps 119 1,3; And 
again “ The law of Ins God is m his lie.iil none of his steps shall slide " 
(Ps 37 31) Zachaii.is, according to the w liters of the Gospels, was not a 
prophet, anti vet both he and Ins w'lfe aic dotlaied to be sinless "And 
they were both iighleoiis Ik foie God. walking in all the comin.mdments 
and ordinances of the Lord, blameless " (Lk 1 6) And of John, their 

son. It IS said that he w.-is “filled with the Holy Ghost, even from his 
mother’s wiomb " (Lk 1 IS). In the face of such clear w ords upholding the 
smlessness of piophets and of even the righteous persons who were not 
prophets. It IS shcei deliance of sat ted aiilhoiity to call the prophets sinful, 
for the sake of one who lebuked others foi calling him “good" 
(Mk 10 17,18) The doctrine of the smiessness of the prophets IS therefore 
based both on the Hol> Qur'an and the Bible 
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Glory be to Him. Nay! thoi aic honoured servants; 
they do not precede ILm in speech and only according to 
His commandment do they act ’’ (21 . 25-27) ' And 
elsewhere It IS said “ It is not attributable to a piophcl 
that he should act unfaithfully ” i 3 ■ 160). These two 
verses set out in general words the princijilc of the 
sinlessness of prophets, while it has already been shown 
how each individual prophet has been spoken of in terms 
of the highest piaise; one is called a i>iddi(j {t. e , one who 
never told a he) ; another is said to have been purified by 
God’s hand and to have been brought up in the Divine 
presence ; a third is described as being one in whom God 
ivas well pleased ; a fourth is mentioned as having been 
granted puritj- and as one who guarded against evil and 
never disobeyed • a fifth is said to be worthy of regard 
and one of those w ho are near to God, and many of 
them, including the Holy Prophet Muhammad, arc 
described as being amin, which means one xcho ts completely 
faithful to God. The Holy Qur’an, therefore, leaves not 
the least doubt as to the sinlessness of the prophets. 

There are however certain words which have been 
htighfar misunderstood by some critics, w'ho 

~ have straightway rushed to the 

erroneous conclusion that the Holy Qur’an gives no 
support to the doctrine of the sinlessness of prophets. 
The most important of these words is ishghfsr which is 
generally taken as meaning asking for forgiveness of sins. 
It carries, however, a wider signiHcance, being derived 

1 Commentators who ha\c t.ikcii the in'.! wohIs ,is applying to 
angels, have done so only because thej haw p.iid no attention to the 
context T here is no doubt that. eNeuheic, similar nouls aic used about 
angels " Who do not disobey Allah in what He toinniands them, and do 
as they are commanded" (66 6) But the context heic is too clear to 
need any comment It speaks of Hit pmphels anil then it speaks of the 
Christian doi trine that God has taken ,i son to llniiseli, whn h is b.ised on 
the theory of the sinfulness of all prophets, asalieady shown, and hence it 
goes on to state m clear words that all prophets are sinless 
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from the root ghgjr which means the covering of a thing 
with that which will protect it prom dirt (R.). Hence 
istighfor means only the seeking oj a covering or 
protection, and therefore seeking of protection from sin 
IS as much a meaning of istighfar as the seeking of 
protection from the punishment of sin. Qastalani, in his 
commentary on Bukhari, makes this quite clear, and adds 
that ghafr means sitr or covering, which is either between 
man and his sin or between sin and its punishment 
(Qs, I, p. 85). When it is established that, according 
to the plain teachings of the Holy Qur’an, the prophets 
are sinless, isti gh far can, in their case, only be taken as 
meaning the seeking of protection from the sins to which 
man is liable. The istighfar of the prophets, therefore, 
means only their flying for protection to God, for it is 
through Divine protection alone that they can remain 
sinless. Hence the Holy Prophet is spoken of in a 
hadith as doing isti^fctr a hundred times a day , that is 
to say, he was every moment flying for piotection to 
God, and praying to Him, that he maj' not go against 
His will. Istighfar or the prayci for ghafr (protection) 
IS in fact a prayer for Divine help in the advancement to 
higher and higher stages of spiritual perfection. Thus, 
even those who have been admitted into Paradise, are 
described as praying to God foi His ghafr : “ Our Lord ! 
make perfect for us our light and grant us protection 
{ighfir), for Thou hast poA\ci over all things" (66:8). 
The ordinary rendering is “foigneus,” but forgiveness, 
in the narrow sense of pardoning of sms, is meaningless 
here, because none can be admitted into Paradise unless 
his sms are pardoned. Ghafr or forgiveness, therefore, 
stands here for Divine help in the spiritual advancement 
of man, which will continue even after death. On 
another occasion, maghfira, which is the same as ghafr, 
is described as a blessing of Paradise: “ For them therein 
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are all kinds of fruits and foigivcncss {in a gh f ir a) fiom 
their Lord” (47- 15} Magh/im is theiefore one of the 
blessings uhich the iighteous shall enjoy in Paiadisc, and 
therefore a Divine help in the onward progress of man 
therein. 

Another misunderstood woid is dhgnb which is 
^ Grenerallv translated as meaning sin ; 

but ^anb also is a word with a very 
wide significance. According to one authority, ^aitb is 
originally taking the tail of a thing, and it is applied to 
ex'ery act the consequence oj xchich is disagreeable or 
unwholesome (R.) According to another, it means either 
a sin, or a crime or a fault, and it is said to differ from 
itjini m being either intentional or committed through 
inadvertence, iihcreas itjMn is definitely intentional (LL.). 
Dhgnb is therefore as much applicable to sins due to 
perversity as to shortcomings resulting from inadvertence. 
Now in the case of these latter, theie is a vast difference 
between the righteous man and the sinner. A righteous 
man, without m the least departing fiom the course of 
righteousness, would always feel that he had fallen short 
in doing some good to humanity or in doing his duty to 
God ; and thus, even though he is engaged in doing some 
good, he feels that there is something lacking in him. 
But between the shortcoming of such a one and that of 
the sinner is a world of difference. The sinner’s short- 
coming or dhgnb is that he has set himself against the 
will of God deliberately and done evil, while the righteous 
man’s shortcoming lies in the fact that he is not satisfied 
that he has done all the good that it \\as m his power to do. 
Another word which requires to be explained in this 
connection is khaVa oxkhata'. This 
word too has a wide significance. 
According to Raghib when a man intends the doing of a 
good thing but he happens to do instead something which 
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he never intended, that is also khatVa (mistake). According 
to another authority'’, the difference between khaiVa 
(mistake) and ithni (sin) is that in the latter there is 
intention, which is not necessary in the former (IJ-C, V, 
p. 162). When the mujtahid (one who exercises his reason- 
ing faculty) does not arrive at a light conclusion and 
makes a hhata ' (mistake) in his judgment, he is still said 
to merit a reward, since his intention was good. Hence 
the word khatVa or hhata' does not necessarily imply sin. 

Christian criticism of Islam has been particularly 
iiiclivKjuciiiasf', directed against the doctrine of the 

aiuiAbidiwm smlessiiess of the prophets, and this, 

as I have already pointed out, is due to the Christian 
doctrine of Atonement which falls ipso facto the moment 
that any one else is regarded as sharing with Jesus Christ 
the honour of sinlcssness. This criticism is, however, 
based, not on any principle enunciated in the Holy 
Qur’an, for it is theic stated in clear words that all 
prophets of God are faithful, both in word and deed, to 
the Divine commandments, but on certain cases of indivi- 
dual prophets. Most of this misdirected criticism is due 
to a wrong conception of the four words I have c.xplained, 
VIZ., ghafr, istighfar, dhanb Tind hhata'. p'or example, it 
IS said that Noah was a sinner because he prayed to God, 
saying “ My Lord ' I seek lefuge in Thee from asking 
Thee that of wdnch I have no knowledge ; and if Thou 
shouldst not forgive {tagJifir) me and have mercy on me, 
I should be of the losers ” (11 47). The word used for 
forgiving IS from ghafr, wdiich, as I have shown, means 
the granting of protection as well against sin as against 
the punishment of sin, and the prayer has not the remot- 
est reference to any confession of sin on the part of Noah. 
Similarly, Abraham is looked upon as a smnei because he 
IS spoken of as expressing the hope that God “will 
forgive my mistake {kJiatVatii on the Day of Judgment " 
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(26 ; 82). It IS one thing to commit a mistake and quite a 
different thing to go against the Divine commandments, 
and no sensible critic could twist such words into a con- 
fession of sin. 

The Holy Prophet Muhammad is said to be a sinner 
The Hoh Piopiiei because he is commanded to seek 
Muhiimmcid Divine protection hstaghfir) for his 

dhanh (40 55). Now to seek protection against sin 
does not mean that sin has been committed — he who 
seeks Divine protection rather guards himself against the 
commission of sin; and, moieo\er, the word used here is 
dhanb which means any human shortcoming. The follow- 
ing verses may however be discussed at greater length : 
“ We have given to thee a clear victory, that Allah may 
grant thee protection for that which has gone before of 
thy dhanb or the dhanb attributed to thee {dhanbt-ka) 
and that which remains behind” (48 : 1, 2) Even if the 
first interpretation (dhanbi-ka meaning, thy dhanb or thy 
fault) IS adopted, there is no imputation of sin, but only 
of human shortcomings, for, as has been already shown, 
dhanb carries that wider significance But as a matter 
of fact, dhanbi-ka here means the dhanb attributed to 
thee, not thy dhanb. The victory spoken of m the first 
sentence is, on the best authority, the Hudaibiya truce, 
(Bu. 65, sura 48:1). During a prolonged state of hosti- 
lities, between the Muslims and their opponents, the 
latter had had no opportunity for reflecting on the beauties 
of Islam, but had, in fact, contracted a certain hatred 
towards it. They did not come into contact with the 
Holy Prophet except as enemies on the field of battle, 
and hence they drew a dark picture of him as an enemy. 
The truce drawn up at IJudaibiya was a victory for Islam, 
or, at any i ate, a gain to the cause of Islam, since it put 
a stop to hostilities , and peace being established m the 
country, the non-Mushms freely mixed with the Muslims, 
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and the good points of Islam together with the high 
morality of the Proj^het made their impression. 
Misunderstandings weie removed, and people began to 
be attracted by the bright picture of Islam. It was in 
this sense that the I^udaibiya truce, which is called a 
clear victory of Islam, became the means of protection 
{ghafr) to the Holy Piophet against the evil things which 
had been said concerning him. It was a victory over the 
hearts of men, and it changed their mental attitude 
towards Islam, while the number of Muslims increased by 
leaps and bounds and all carpings ceased. The reference 
in “ what remains behind ” is to the later carpings of 
the critics of Islam, and means that evil things will be 
said about the Holy Prophet at a later date as well, and 
that all such misrepicsentations and misunderstandings 
will, in their turn, be swept away. This significance of 
the %dzafa is a common -place of the Arabic language. 
Again and again the Holy Qur’an speaks of ^urak&' 
(associates) of God, though the meaning is that they are 
the associates attributed to the Divine Being by polythe- 
ists. Similarlj' m 5 • 29, the word ith^inl docs not mean 
my sin, but the sin commuted against me ; “ I wish that 
thou shouldst bear the sm against me {ithmi) and thy 
own sin.” 

Moses IS also said to have committed a sm by killing 

^ a Copt, but the Holy Qur’an makes it 

clear that he simply used his fist to 
ward off an attack against an Israelite who w'as being ill- 
treated (28 15), and thus death was only accidental. No 
law' would hold a man to be guilty under such circum- 
stances. It IS tiue that the word dzall is used of Moses 
in connection w'lth this incident on anothei occasion 
(26 • 20), but ^alla means he was perplexed or confused 
(LL.), and it is in this sense that the word is there used. 
Dzall IS also employed with reference to the Holy 
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Prophet Muhammad in 93 7 in almost the same sense, 
one unable, by himself, to find the way to pi ophethood (R.).* 
This is not only made clear by the context, but also by 
the histoiy of the Prophet’s life, which shows that from 
his very childhood he shunned not only idolatry but all 
the evil practices of Arab society, a reference to which is 
contained in the Holy Qur’an • “ Your companion did 
not err, nor did he deviate ” (53 • 2). Living in the 
midst of an evil society, he was not only free from the 
evils of that society, but was fuither anxious to find a way 
for its delivciy from those evils. He saw around him 
the degraded condition of a fallen humanitj' but could not 
see the way to raise it up , it was God Who showed him 
that way, as the verse runs “ And He found thee unable 
to see the way and He showed the way" (93 : 7). 

Concerning Adam, it is undoubtedly said that ‘‘Adam 
disobeyed his Lord" (20: 121), but 
even here there is no commission of 
sin, for as a preliminary to that incident, it is clearly 
stated : ‘‘ And certainly We gave a commandment to 

Adam befoie, but he forgot, and We did not find in him 
any determination (to disobey)’’ (20: 115). There w'as 
no intention on the part of Adam to disobey the Divine 
commandment , it was simply forgetfulness that brought 
about the disobedience. In 2 : 36, w'heie the same 
incident is related, the word used instead of disobedience 
IS a derivation of zalla w'hich means a slip or a mistake. 
Thus, individually, none of the prophets is spoken of in 
the Holy Qur’an as having committed a sin, and there- 
fore the doctrine of the sinlessncss of the prophets is 
unassailable. 

The woid emploj'ed in the Ploly Qur’an for miracle 
Conception of miracips IS dya, the primary meaning of which 
IS an apparent sign or mark by 

1. Ghatra muhiad-tn luma sif/a tlatht mm al-nubiiwiva 
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xi'hich a thmff is knoxcn (R.) As there used, it generally 
carries one of two significations, an indication, evidence 
or jjroof, and a Divine message or communication. In 
the first sense, it includes the miracle in its meaning, and 
m the second, a verse of the Holy Qur’an. The adoption 
of the same word to indicate a Divine message and its 
proof IS noteworthy. It shows that the Divine 
message itself is first and foremost the proof of its own 
truth, and hence it is that the Holy Qur’an has always 
been looked upon by all Muslims as the greatest miracle 
of the Holy Prophet. And it is indeed the greatest 
miracle ever vouchsafed to a prophet because it stands in 
need of no othei c\ idencc whatever, but is itself a living 
proof of its own truth for all time. 

Christian nriteis on Islam arc generally of opinion 
that though the Holy Oui’an records certain miracles 
of other prophets, it denies that any signs at all were 
vouchsafed to the Holy Prophet Muhammad save and 
except the Holy Qur'an. It is true that the Quranic 
conception of miracles is quite different from that of the 
Christian. In Christianity, miracles are all in all. Not 
only do they take the place of argument, but the central 
doctrine* of the Christian religion is itself based on an 
alleged miracle. For nhat is the rising of Jesus from the 
dead but a miracle ’ And a miracle, too, without a 
shred of evidence Yet if Jesus did not rise from the 
dead, the pillai on which the whole structure of Chris- 
tianity rests crashes to the giound. The basic doctrine 
of Christianity thus being a miracle, it is not surprising 
that, in the Gospels, miracles take the place, not only of 
argument, but also of leligious duties, moral teachings 
and spiritual awakening The dead are made to rise from 
the graves, multitudes of the sick are healed, sight is 
restored to the blind, the lame are made to walk, the deaf 
to hear, water is turned into wine, devils are cast out 
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and many other wondciful deeds me done.' Thnt these 
are only exaggerations or inisundei ‘Standings oi even 
pure invcntion‘5 is quite another matter , the impression 
one gains is that the great object before the reformer is 
not to bring about a tiansformation by implanting 

1. ThoiiRli thp nosppN 1.1' s(i mill h slio« im mii.iilo'! Ihc "hnip 
force out ol the riisjuniPnt ofmirulisif llieie lie .'in .11 niimeiii i, l.iKen 
away bv t" >1 oiil''l.uulinf' f.ict« in ll.e fi|..l pine <;.iiiil 11 mii.n le^ weie, 
according tn llie (nispil'' wniked r\en In tlie npponen'*; nf leiiis 
Christ, foi he is himself m.-idi to sa\ Xml if I In Reel/ebiili f.isl 

outde'ils In w hum do ' om ( li hln n t .i^.! lln m mil ’’ (Ml 12 '’7,1k 
11 IQ) 1 lie disc ml, s of llie nil msecs I oiiM there line wc.ik llie niiiai les 
which Jesus did Xnd again, he is lepr 1 If d .is s n iiu M in\ will s u 
to me in that d.n , I Old, I Old, ha\e we not piophesied m lln n.ime ’ Xiid 
in thy name line e.ist out devils.' Xnd m tin n ime done main 
wonderful woiks’ (Mt 7 12 ^ I ' en f lUe ('luisis i o.iUI woik the 

miracles whnli Jesiis showed 1 >ii thcie sh.ill iiise f.ilse ( hiists 
and false propliets, and slivllshow gioit si^n' .ind worde « (Mt 21 21) 
And last of all theie w. IS the he.iling pool ol those cl.nvs ' Sow iheie is 
at Jpiusaleni b\ the sheep maikc t a pmd which is c died m the' Ilebiew 
tongue Bethesda having fne pouhfs In these I.n ,, meat multitude 
of impotent folk of blind halt witheied, waiting fni the moving of the 
water Fm an angel went clown at i ceit.uii -cason into the pool and 
troubled the vv atei vvhosoevei ilicnfiisi ifu 1 ihi limibimg ri| the walei 
stepped in was made whole of wbitsocvei dise.ise he liaci (Jn I 2 I) 
If miiacles weie so cheap in those divs i| iven ilie disciples of the 
Pharisees and inuimtons and false Mcssidv. imnd pidoiin the sell same 
miracles vv I'K h llie Son nf (,o.l was pnloimmg il lln re vv.is sin h ,i 
miiaculoiis pool what evicUneei in ilicse mn.aclrs iiossihU alfoid ’ 

Yet anothei consideiation makes lln cvnlinieof the (lospcl miia'Ies 
worthless 1 he mii.u uicnis in a pu.plict s Me is nredi d lo .issuic the people 
to whom he IS sent o( the linlh I'f Ins me ss.njc ,,iicl to 1 onv inc e the 
ordinary mind Unit some snpeni iinal powei is .,i his b ick 1 he question 
therefore, is supposing Jesns vv r. nglii the inn u li s w hn li ,11 e n-c oidc d of 
him in the Gospels, what w.is ih, rlfccl ji ihncd h\ those niii.ulcs’ 
Certainly if such wcincleiful deed vveie dmie the nnisse s onghl to h.ive 
followed him without hesitation But the Gospels tell us that though 
multitudes of the sick followed him md weie healed, aiM though faith was 
a condition picieclcnl to healing vet Jesus ne\oi had nuiltitinles of 
followers. His following vv.is veiv pom pci haps no nioic than five 
hundred men His own disciples also did not show in .inv ni.irke d degree 
the effect of the mnaculoiis upon tic i hvis Of lie twelve spcciallj 
chosen, one tuincd tiaitnr anothci 1 iii'ecl and the lest ,|i| fled, le.tvmgthe 
master in a sad plight 'Iheictoie even il Je'-iis woiked miaeles, they 
would seem ncvci to hav c fulfilled the ohjec is fcjr which miraculous power 
IS Vouchsafed 
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faith in God in the mind of man ; and that conviction of 
the truth is sought, not by argument or appeal to the 
heart, but by overawing the mind by the miraculous. 
The conception of the miracle, as given by the Holy 
Qur’an, IS quite different. Here the supreme object 
before the Prophet is to effect a moral and spiritual 
transformation ; the means adopted are an appeal to the 
reasoning faculty, an appeal to the heart of man to 
convince him that the Divine message is meant for his 
own uplifting, and lessons drawn from previous history 
showing how the acceptance of truth has always benefited 
man, and its rejection has worked to his own undoing. 
The miracle has its own place in the Divine scheme ; 
something great and beyond human power and compre- 
hension is wrought now and again to show that the source 
of the great Message of Truth is supernatural. Divine. 
Thus the Holy Qur’an makes it clear that the bringing 
about of a transformation is the real object for which 
prophets are raised up, that this object is attained by 
several means, each of which, therefore, has but a second- 
ary value, and that among these evidences of the truth 
of the prophet, the miracle occupies not the highest place. 

Thus it is that, while the Holy Qur’an is full of 
arguments, makes frequent appeals to human nature, and 
repeatedly refers to the histones of previous peoples, the 
mention of miracles in it is very rare. But still they arc 
not denied : “ And they sw'ear by Allah with the 

strongest of their oaths that if a sign came to them they 
would most certainly believe in it. Say, Signs are 
only with Allah : and what should make you know that 
when it comes they will not believe ” (6 : 110). The 
words “ signs are only w'lth Allah " cleaily imply, as do 
those that follow, that extraordinary signs will be shown 
as an evidence of the Divine mission of the Prophet. 
Strange it is that there are critics who see in this verse a 
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denial of signs, only because it is said that signs are with 
God. It IS true that the Holy Qur’an does not represent 
the Holy Prophet Muhammad as a wonder-worker, as the 
Gospels represent Jesus Christ. Signs were shown, not 
when the Prophet so desired, or when his opponents 
demanded, but when it was the will of God : hence, 
whenever an extraordinarj' sign of the Prophet’s truth 
was demanded, the reply w'as that such a sign would 
come when God willed it. 

Another much misunderstood verse of the Holy 
Qur’an relating to the showing of signs is 17:59: 
“ And nothing could have hindered Us that We should 
send signs except that the ancients i ejected them and 
We do not send signs but to make men fear.” The 
words do not signify that because the former people had 
rejected the signs, therefore God w'ould send no more. 
Had this been their meaning, God would have ceased to 
send even Divine messages, because the ancients had 
already rejected such messages. But, since the word aya 
means both a sign and a comiminication, the argument of 
rejection applies to both equally w’ell. The meaning of 
the words is quite clear. If anything could have been 
considered as hindering God from sending a new 
communication or a sign, it w'ould surely have been the 
rejection of such by previous generations, but it never did. 
The Divine Being has been equally merciful to all 
generations, and rejection by former was no ground for 
depriving later generations of signs and Divine guidance. 

As I have already stated, the greatest miracle of 


The miracles of Islam 


Islam IS the Holy Qur’an. Nor is 
this an after-thought on the part of 


the Muslims, for the Holy Book itself claims to be a 


miracle and has challenged the world to produce its like : 


“ If men and jinn should combine together to produce 


the like of this Qur’an, they could not produce the like of 
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it, though some of them were aiders of others ’’ (17 ; 88). 

“ Or, do they say, He has forged it ? Say, Then bring 
ten forged chapters like it and call upon whom you can 
besides Allah, if you are truthful ” (11 ; 13), 

“ Or, do they say. He has forged it ? Say, Thenbring 
a chapter like this and invite whom you can besides Allah, 
if you are truthful ” (10 ; 38). 

“ And if you are in doubt as to that which We have 
revealed to Our servant, then produce a chapter like it, 
and call on your helpers besides Allah, if you are truthful” 
(2 ; 23). 

And if the claim be so great, the proof is not less, in 
witness whereof let me cite a few quotations from recent 
writers : 

“ It was the one miracle claimed by Mohammed — 
his ‘ standing miracle ’ he called it ; and a miracle indeed 
it is ” (Bosworth Smith’s Ltfe of Moliainvted, p. 290). 

“ The Qoran is unapproachable as regards convincing 
power, eloquence and even composition” [Nexv Researches, 
by Hirschfeld, p. 8). 

“Never has a people been led more rapidly to 
civilization, such as it was, than were the Arabs through 
Islam ” {Ibid., p. 5). 

“A more disunited people it would be hard to find, 
till suddenly, the miracle took place ! A man arose who, 
by his personality and by his claim to direct Divine 
guidance, actually brought about the impossible — namely 
the union of all these warring factions ” {The Ins and 
Outs of Mesopotamia, p. 99). 

“ That the best of Arab writers has never succeeded 
in producing anything equal in merit to the Qur’an itself 
is not surprising ” (Palmer Intr. to Translation of Qur'an, 
p. Iv). 

In short, the Qur’an is a miracle because it brought 
about the greatest transformation that the world has ever 
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witnessed — a tiansformation of the individual, of the 
family, of society, of the nation, of the country ; an 
awakening material as well as moial, intellectual as well 
as spiritual. It produced an effect, a hundred thousand 
times greater than that of any other miracle recorded of 
any prophet ; hence its claim to be the greatest of all 
miracles is incontestable and uncontested. 

Of all miracles, the Holy Qur’an gives the first 
place to prophecy, and, in fact, pro- 
phecy does, in some respects, enjoy a 
distinction beyond that attaching to other miracles. 
Miracles generally are manifestations of the powers of 
God, and prophecy gives prominence to God’s infinite 
knowledge which comprehends the future as well as the 
past and present. But theie is one great disadvantage 
attaching to all miiacles which are merely manifestations 
of power. It IS very' difficult to secure reliable evidence 
for them under all circumstances. Certain men may have 
witnessed the performance of such a miracle and their 
evidence may satisfy their contemporaries, but, with the 
lapse of time, their testimony loses much of its value. 
Therefore a miracle stands in need of being proved up to 
the hilt before it may be used as evidence of a prophet's 
claim, and in most cases it is very hard, if not impossible, 
to adduce any proof that the miracle ever actually took 
place. 

Another difficulty in the matter of miracles generally 
is to be found in the fact that however wonderful a 
performance, it may be explained scientifically, and thus 
lose all value as a sign of the Divine mission of its 
worker. Take for instance the great miracles of Jesus 
Christ. The greatest of these is his raising the dead to 
life, and in one case, that of the ruler’s daughter, Jesus is 
reported as saying : “ The maid is not dead, but sleepeth ” 
(Mt. 9: 24). There was no doctor’s certificate at hand to 


246 



PROPHETS 


show that the inaid actuall}’ \va& dead, and, notwithstanding 
the impression of the relatives that such ivas the case, 
Jesus Chiist himself knew that she was only sleeping or, 
perhaps, in a state of stupor It then the disciples did 
not misunderstand his symbolical words, and Jesus used 
to talk much in figurative language,^ there is still the 
possibility that a person w'ho was taken for dead was not 
actually dead And this is cxactlj* what happened in the 
case of Jesus himself who was taken for dead but was not 
actually dead, as is shown by facts recorded about him in 
the Gospels Jesus’ miiacles of healing are still more 
doubtful in view of the fact that similar miracles were 
also performed b\' his opponents, and that there was, as 
wc ha\c seen, a Pool of Healing in those days, which 
restored sight to the blind and cured all kinds of ailments. 
Such doubts, however, do not exist in the case of 
prophecy, which can stand the test of scientific investiga- 
tion. Moreover, the eMdence in such case rests on a 
firmer basis altogether, and its fulfilment generally 
comes to pass after a long time. A prophecy which 
proceeds from a Dn'ine source must, of course, disclose 
some event w'hich is beyond the scope of human knowledge 
and which cannot possibly be discovered by human 

1 I'licrc I-) lint tlio li'a*-! liniil)! lli.il JcMH nllcii spol.c ill paiabirs diid 
used si\ iiiljnln l,in<;iui.^c fii’cU l,el llio dead bui> then dead ” (Ml S 22), 

‘ 'I’lie hoiii la I uiiiiiiL; aiul imw ja n hen the dt.ul '•hall lieai the \ oice of 
the Sim ol 1 iDil fm the hnui is i niiiiiij;, in the hie h all that 

aie 111 the yrave' shall lu.n his \ nii c .iiid sli.ill euine loilh” ([n 5 25-29) 
Them seems lo be no doubt that woidb like these weie the souice honi 
whith sprang nianils like the following “ \nd, behold, the\eilofthc 
temple was lent m tw.ini firmi the lop to the bottom , aiul the eaith did 
quake, and the loika lent, \nfl the giaves \icie opened , and inanj bodies 
of the sainis nhuh slept .nose, .\nd came out of the gra\ es after his 
resuiieclion and \\eiU into the holy iitj, and appeared unto manj ” 
(Mt 27 51-51) -V u 1 1 III ( omment.itoi saj's of this im nleiit that it " seems 
to be a pirtoiial selling foi th ot Ihe tiuth that m the KesuiiCLtion ol Chiist 
IS nuoKcd Ihe icsniiitlion ol all Ills s.iinls, so that on liastei Daj all 
Christians mav be said in a certain sense to have risen with Him” 
(Uummelow’s Bible Commentary) 
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foresight. It must also be connected with some deep 
Divine purpose connected with the elevation of 
humanity, for piophecies are not meant merely to satisfy 
human curiosity. Lastly, it must have behind it the force 
of conviction, so that it is not only uttered with the utmost 
certainty but e\en in ciicumstances which apparently 
conflict with what is disclosed in the prophecy. A prophecy 
that fulfils these three conditions is one of the greatest 
miracles, a miracle which by an appeal to reason shows 
that there is a God Who reveals deep secrets to man and 
with Whom man can hold communion. 

The prophecies mentioned in the Holy Qur’an and 
Piophecj of tiic those uttered by the Holy Prophet 
triumph of Islam ^yliich Hadith literature is full, 

cover so vast a ground and relate to a future so distant 
that they require separate treatment. But I would give 
one example in illustration of what I have said above. 
The Holy Qur’an gives prominence to the great prophecy 
of the triumph of Islam, and its earlier chapters are full 
of such prophecies uttered in various forms. Now these 
chapters were revealed, and these prophecies announced, 
at a time when the Holy Prophet was quite alone and 
helpless, beset by enemies on all sides plotting to put an 
end to his very life. The few adherents to his cause 
had, by cruel persecution, been forced to leave their very 
homes and to take shelter in a foreign land. There was 
not the remotest piospect of Islam ever making any 
headway against the mighty forces of polytheism and 
idolatry, the mass of superstition and evil of every kind 
ranged against it. All previous attempts at the regenera- 
tion of Arabia, those of the Jewish nation which had 
settled down in various parts of Arabia, of the Christian 
missionaries who had the backing of the powerful Roman 
empire on the north and of Abyssinia in the south and 
west, the indigenous Arab attempt known as yamfism, 
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had all proved utter failmcs, and thus the fate of each 
previous attempt was only a symbol of despair for any 
fresh reform movement. Yet under these circumstances, 
amid all this despair on every side, we find prophecy 
after prophecy announced in the surest and most certain 
terms to the effect that the great forces of opposition 
should be bi ought to naught, that the enemies of Islam 
should be put to shame and perish, that Islam should 
become the religion of the whole of Arabia, that the 
empire of Islam should be established and battles be 
fought m which the Muslims should be victorious and the 
enemy brought low, that Islam should spread to the 
farthest corners of the earth and that it should ultimately 
be triumphant o^-er all religions of the world.' Has not 

1 I give a fi'w quolationis tioiii the llolv Book ' \rt; the unbeliever', 
of >ours betiei than ihc'-o (.Ph.uaoh and olherbj oi is llieie .in exemption for 
you in the scupluies ^ ()i do they sa\ We are .i host allied together to 
help each other ’ Soon shall the host he loufed, and they shall turn (their) 
backs " (5+ -fJ +i) 

" \nd \ou dwell in the abodes ol llui-e who weie unjust to Ihenisehes, 
and It IS deal to you hou \\ c dralt with them .uid t\ e iiate set forth 
parables to \ou \iul they have iiuhi'd pl.inned then plan, and then 
plan IS with kllah though then pi, in wa-siuli that the mountains should 
pass awav tlieiebv So do not ihiiik \llah to be l.iihiig .n His pioinise to 
His apostles , foi \llah is Mightv the Loid of ictiibution (14 45-47) 

“Those who di'-behcve neithei their wealth nor then ihildren shall 
avail them in the least against \llah \fter the manner of the 

people of Fhauioh .ind those befoic them , they rejeeted Oiii communica- 
tions, so Allah sei.:cd them on aci onnt of their sins and Allah is severe 
in lequiting (ev il) Say to those w ho disbclicv'e You shall be vanquished 
and driven together to hell ” (5 9-11) 

“We will soon ‘ihow them Oiii sij-ns in remote legions and in their 
own souls, until it will heioine quite ' le.ir to them that it is the truth" 
(41 53) 

" \nd those who disbelieved to then luposlles. We will drive 

you forth from our land, oi cNe voii sli.ill come hack into our religion 
And then Lord revealed to them. Ceilainly We will destroy the unjust 
and We will settle you in the land after them" (14 IJ, 14) 

"And tiulv We wrote in the Book after the icmindei that the land— 
My righteous sonants shall inlieiit it In this is a message to a people 
who serve L's" (71 105-10li' 

" Allah has promised to those of you who believe and do good that He 
Will make them rulers in the earth as He made rulers those before them. 
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all this been said in the Holy Qur’an iii plain woids, and 
at a time when thcic was nut the least prospect of Islam 
gaining giound ’ And was not ail this brought to fulhl- 
ment, against all expectations, in the lifetime of the 
Holy Prophet ^ These are simple questions and no one 
who has the slightest acquaintance with the Holy Qur’an 
or the history of Islam can have any hesitation in 
answering them m the atfirmatn e. 

The value of prophecy, as a mnaclc of Islam, is, 
how'ever, much more extensive. Theie aic great and 
wonderful prophecies in the Book, and moie still m ^adith, 
extending into the far futuie, many of which have been 
fulfilled in our owm age. and almost e\ery generation of 
Muslims sees with its own c\ es the fulfilment of one or 
more of these great prophecies, and needs not to turn the 
pages of histoiy to hnd out what miracles were performed 
by the Holy Prophet in a previous age Another feature 
of this miracle is that it has been vouchsafed even to the 
righteous followers of the Holy Prophet in eveiy age. 
Thus it IS not the Prophet’s own prophecies that are 
witnessed in every age, for prophecy is also a heritage to 
his devout and faithful followers.' 

There is one moie point on which light should be 
intercesbion uuU i> thrown 111 comiectioii with the place 
the rcji interi csam Qf prophets 111 Isldiii, and that IS the 

and that He will eitaljlisli for thniii llv ii ri‘lii;ioii w liali lie ha*' chosen lor 
them, and that lie will altei then l< ai, une them si(.nMt\ in exchange" 
(24 55) 

"He It lb Who sent IIis Aiiostle with the guidance and the true 
religion, that He may make it otercome the lehgions. all of them ” (Ol 9, 
48 28 . 9 33) 

1 Sjieaking of the faithful lhi‘ Holy Qur'an saj s “ They shall have 
good news {bushrd) in this worlds hie" (10 64), and cNcw here "The 
angels descend upon them, saying, hear ncil, nor he grieved, and receive 
good nevvs of the gauleii which >ou wcie piomiscd ’ (11 30) And 
according to lladlUi ‘'iiotliiug leniamsul jirophethood except ' 

(Bu 91 5), and these are explained to be good visions and called a part 
of prophethood (Bu 91 4) 
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doctrine of intercession. The Arabic word for interces- 
sion IS ^ajcl'a which is derived from sJiaf meaning 
the mailing a thing to be one oj a pair (TA.), or the 
adjoining a thing to its like (R.) ; and sjmidla signifies 
the joining oj a man to another assisting him, especially 
when a man who enjoys a high rank and honour joins 
himself to a man of a lower position (R.j. In the Holy 
Qur’an, God is spoken of as the real ShgfV (Intercessor): 
“ There is no guardian [waltyy) for them besides Him, 
nor any intercessor (shafi^) ” (6 : 51, 70). And on 
another occasion • “ Allah’s is the intercession alto- 
gether ” (39 : 44). It IS sometimes spoken of in connec- 
tion with the Divine control of things as in 32: 4 : “ Allah 
IS He Who created the heavens and the earth and what is 
between them in six periods, and He holds control on the 
Throne ; you have not besides Him any guardian or any 
intercessor ; will you not mind ? ” Thus intercession, 
according to the Holy Qur’an, is really in the hands of 
God, just as the control of things is really in His hands, 
and hence the oft-repeated expression that none can 
intercede with God except with His permission (10 : 3 ; 
2 : 255 ).^ 

Intercession is also denied in the case of those that 
are set up as gods : “ And they shall not have any 

intercessors from among their associate gods ” (30 : 13) ; 
“ And they serve besides Allah what can neither harm 
them nor profit them, and they say, These are our 
intercessors with Allah ” (10 : 18). 

Among those who can intercede with God with His 
, permission, angels are mentioned : 

Who can intercede ’ fi . , , i i 

And how many an angel is there 

1. The writer of the article on shaii'a in the Encvilopcedia of Islam is 
evidentlj wrong when he translates the shafVa passage as meaning " W ho 
should inter\ene with Him, cicii w'lth His peimission " The Arabic words 
are tlla bt-idhm-hi, and anj one haMng e\en a superficial knowledge of 
Arabic knows that tlla means except, not even The erroneous rendering has 
entirely changed the sense of the passage 
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in the heavens \\hose intercession does not avail at all 
except after Allah has ftivcn permission to whom He 
pleases and chooses ” (53 : 26}. Prophets are also 
spoken of as mterccssois . “ And We did not send 
before thee any apostle but We revealed to him that 
there is no god but Me, therefore seive Me. And they 
say, The Beneficent God has taken to Himself a son. 
Glory be to Him Na}-, they are honoured servants. 
They do not precede Him m speech and only according 
to His commandment do they act. He knows what is 
before them and what is behind them, and they do not 
intercede e.xcept for him whom He approves ” (21 : 25-28). 
Believers are also spoken of as interceding : “ And 
those whom they call upon besides Him have no authority 
for intercession, but he who bears witness of the truth 
and they know ” (43 : 86). Since every believer is a 
witness of the truth, this \crse may fairly be taken as 
referring to the intercession of believers. Another verse 
which apparently speaks of the intercession of true 
believers is as follow's : “They do not control interces- 
sion, save he w’ho has made a covenant with the Benefi- 
cent God ’’ (19 . 87), since every true believer may be 
said to have made a covenant w'lth God. 

^adlA also speaks of the intercession of God, of 
angels, of prophets and of believers. Thus a hadith 
relating to ^afa‘a, accepted by both Bukhari and 
Muslim, concludes with the w'ords : “ Then Allah will 
say. The angels have interceded and the prophets have 
interceded and the believers have interceded, and there 
remains the most Merciful of all merciful ones ; then He 
will take a handful out of fire and bring forth from it a 
people who have never done any good '' (Bu. 97 ; 24). 
The handful of God cannot leave anything behind. 
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As I have shown with reference to Arabic lexicons, 
the true meaning of shafs^^a is the 

God s intercession j r ^ • 

rendering of assistance by one who 
holds a high position to one in a low position and stand- 
ing in need of such help The word has been used in 
exactly the same sense in the Holy Qur’an. The idea of 
mediation, which depicts a ivrathful Being, on the one 
hand, determined to execute the sentence of punishment, 
and, on the other, a suppliant on behalf of a sinner, is 
not the Quranic sense of intercession or shafa‘a. For 
here the real intercessor or Sha/V is God Himself, not 
the wrathful God who is bound to punish the sinners for 
what they have or even for what they have not done,*^ 
but the most Merciful of all merciful ones. Who is 
moved for humanity’s sake to such an extent that He 
takes out from the fire even those who have never done 
any good. The shafa^a of God is, therefore, the merciful 
Divine help which enables the sinners to escape from the 
evil consequences of what they have done, when all 
other means have failed. 

intietesMon ot iiie The intercession of angels is thus 
spoken of in the Holy Qur’an : 

“ Those who uphold the Throne and those around Him 
celebrate the praise of their Lord and believe in Him 
and ask protection for those who believe : Our Lord ! 
Thou embincest all things in mercy and knowledge, 
therefore grant protection to those who turn (to Thee) 
and follow Thy way, and save them from the chastise- 
ment of the Hell : Our Lord ! and make them enter the 
gardens of perpetuity which Thou hast promised to them 
and those who do good of their fathers and their wives 
and their offspring, for Thou art the Mighty, the Wise : 

1 Acroriling to the Cliristi.in Cliiiii.li, man must suffci for what js 
railed Original Sin, i e , the sin not committed by man but by some distant 
foiefalher of his in the remote past 
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And keep them from evil deeds, and whom Thou keepcst 
from evil deeds this day, indeed Thou hast mercy on 
him, and that is the Mighty achievement ” (40 : 7-9). 

“ The heavens may almost rend asunder from above 
them and the angels celebrate the praise of their Lord 
and ask forgiveness for those on earth ; now surely Allah 
IS the Forgiving, the Merciful ” (42 : 5). 

It will be seen that in the first of these passages, the 
angels are spoken of as asking for Divine protection and 
Divine mercy for the believers specially, though their 
fathers, wives and offspring are afterwards included, and 
m the second passage, the angels are spoken of as asking 
forgiveness for believers as well as unbelievers. The 
intercession of the angels is, therefore, common to both 
believers and unbelievers. The spiritual relation of 
the angel with man, as has already been seen in the 
chapter on Angels, is one of prompting to noble and 
virtuous deeds, and hence the angels’ intercession is in 
connection with those who have done some sort of good, 
whether they be believers in a prophet or not. And this 
intercession takes the form of a prayer that mercy and 
forgiveness be shown by God to His creatures. 

Divine mercy is also manifested through the prophets, 
Intercession of piu- and this IS the shafa'a of the pro- 
phets and belie\cis phets. It is a mistake to suppose 

that the sjmfa'a of the prophets will be exercised only on 
the Day of Judgment ; nor is it limited to the prayers of 
forgiveness for the dead.^ The prophet’s ^afd!'a is 
witnessed in the change he brings about in the life of a 

1 In the aiticle on Shaft' a in the V-ncvdopcedia oj Isl'im we ha\e 
"But It should be noted that the Piopheteten in his lifetime is said to have 
made mterression ‘A'lsha lelatesthathe often slipped quietlv from her side 
at night to go to the remetiv of Baqi al-Gharqad to beseech forgiveness of 
Allah for the dead . , . Similarly his isli^fS) is mentioned in the 
^alat al-d}a)i'i’u audits efhratj cNpIaiiied . . The prajer for 

the forgiveness of sins then became or remained an integral part of this 
fOlSl to which a high degree of importance was attributed." 
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people, in dc'lnerins them from the bondage of evil, and 
setting them on the road to advancement. Thus it is 
stated that the Holy Prophet Alnhammad was raised up 
so that he might purify the people (2 . 151). The 
Arabic word for purification is yitzakki, dciivcd from zaka 
whereof the original meaning is, ihe f.rogrcss attained by 
Divine blessing (R ) And the miraculous purification of 
Arabia and its advancement, physical, intellectual, moral 
and spiritual, is the clcaicst evidence of the s^ajS‘a of 
the Holy Prophet Muhammad He prayed incessantly 
for the well-being of his folloncis, and his prayer is said 
to be “a relief ” to those for whom he prayed (9 ; 103). 
He is also commanded to do isttghfar for them, as in 
3-158, 4-64, 24-62, A7 19, 60 12, and this was 
clearly, as in the ca^c of angels, intercession on their 
behalf. The of the believers is of a similar 

nature. The believers who arc on a higher spiritual plane 
help those who arc on a loner let cl, by their example and 
by their prayers The ^afa'a by example is clearly 
spoken of in the Holy Qur’an “ Whoever joins him.self to 
another {yasjifa') in a good cause {sh_afa‘at-an hasanat-an) 
shall have a shaic of it" i4 85). The original word 
used here is s]iafa\x. and the meaning is that nhen a man 
sets a good example which others follow and benefit 
thereby, he is rcwaidcd for it 

It IS deal fiom the abox-e that the doctime of sh^afd^a 
Shiiiau oil iiic imu- in Islam IS really meant to give 
merit D.l^ cxpicssion to the boundless merej- of 

the Divine Being. This ^ajeta is exercised, in the first 
instance, m this life. There arc the angels of God who 
prompt men to do good and pray to. God that men may 
be saved from falling into ex'il, and that Dix'ine blessings 
and mercy may be extended to them , there are the pro- 
phets of God who are raised up with the express object 
of delivering men from the bondage of sin and setting 
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them on the ri“ht course to advancc'mcnt, who, by their 
example and by their inaycr-^, lead men out of the 
darkness of e\il into the linht of the Divine mercy and 
blessings; and thcie aic belicveis \\ho have attained to 
perfection, and who, following in the footsteps of the 
great prophets of God, intercede foi those w'ho arc left 
behind. But according to the Holy Qur'an, the progress 
of man is not limited to this life. Fai more extensive 
fields of activity are awaiting him in the life after death, 
and the Day of Rcsuirection is the gieat day when the 
consequences of all good and evil deeds shall be made 
fully manifest. The sjuifa'a of the Holy Piophet Muham- 
mad on that day is given the greatest prominence, so 
much so that no prophet exercises that prerogative until the 
Holy Prophet Muhammad shall have pio&tratcd himself 
before God and praised Him with the highest praises and 
prayed to him with the most earnest prayer. It is then 
that God shall say to him “ O Muhammad ' raise thy 
head, and speak and thou shalt bo granted thy desire, 
and intercede and thy intci cession shall be accepted ” 
(Bu. 81 : 51 ). It IS no wonder that the intercession of 
the Holy Prophet Muhammad shall thus be exalted on 
the Day of Resurrection, for even in this life, the ^afa''a 
exercised by him is so transcendent that the shafaa of 
every’ other prophet sinks into insignificance before it. 
The material, moral and spiiitua! rc^olutlon bi ought about 
by the Holy Prophet Muhammad has been so tremendous 
that by a consensus of opinion he is admitted to be the 
“most successful of all prophets and religious personali- 
ties" (En. Br., art. Koran) God had been show’ering his 
blessings on mankind through angels and through prophets 
and their righteous followers, and the help which they 
have rendered to mankind is itself evidence that in the 
higher life they will render similar help ; but, inasmuch 
as God’s mercy knows no bounds, even those who have 
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responded neither to the call of the angel in this life, nor 
to the call of the prophets of God, nor 5 'et to the call of 
other righteous servants of God, those who, in the words 
of the hadiA, have never done an}' good, shall be lifted up 
by Divine mercy, by the most Merciful of all merciful 
ones, and being delivered from the evil consequences of 
what they have wrought, shall be set up on the road to 
unlimited progress which the Resurrection shall open up 
for mankind. 

In the Hol> Qur’an, the Holy Prophet Muhammad is 
I'ln^iiity oi picipiiet- spoken of as the last of the prophets ; 

“ Muhammad is not the father of any 
of your men, but he is the Apostle of Allah and the last 
of the prophets {khdtam al-nabiyyin), and Allah is 
cognisant of all things ” (33 40) The words khdtam al- 
nabtyyln and ^dtim al-nabiyyiii mean the last of the 
prophets, for both the w'ords khjitam and khdtim mean 
tlie last portion oj anything (LL,). The best Arabic 
lexicologists are agreed that Ifhjltam al-qamn means 
the last of a people (TA.). The doctrine of the finality 
of prophethood in Muhammad 1 peace be on him), therefore, 
rests on the clear w'ords of the Holy Qur’an. 

Padith is even clearer on this point. The meaning 
of khdtam al-nabiyyin was thus explained by the Holy 
Prophet himself : “ My example and the example of the 
prophets before me is the example of a man who built a 
house and he made it very good and very beautiful with 
the exception of a stone in the corner, so people began 
to go round it and to wonder at it and to say. Why has 
not this stone been placed ? The Prophet said, I am this 
stone and I am the last of the prophets” (Bu. 61: 18). 
This hadith, in which the Holy Prophet speaks of himself 
as the corner-stone of prophethood and the last of the 
prophets, is related by Muslim and Tirmidhi as well, and 
also by Ahmad in more than ten places. Another hadith in 
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which the Holy Prophet speaks of himself as the last of 
the prophets is contained in the following words “The 
Israelites \\erc led by prophets; whenever a prophet died, 
another prophet came after him; surely after me there is 
no prophet, but there w'lll be successors” (Bu. 60:50). 
This IS also narrated by Muslim and Ahmad in se\eral 
places. According to another hadith, the Holy Prophet 
IS reported to have said to ‘All, when on the occasion of the 
Tabuk expedition he left him in Madina in his place: 
“ Art thou not pleased that thou shouldst stand to me in 
the same relation as Aaron stood to Moses e.vcept that 
there is no prophet after me” (Bu. 64.78). Similar 
hadith in which the Holy Prophet made it clear that no 
prophet would appear after him abound in other Hadi^ 
books. 

The idea that prophethood came to a close iii the 
V Prophet foi dll person of the Holy Prophet Muham- 
pcopie and all ages IS not a stray idea. On the other 

hand, it is the natural conclusion of the universalization 
of the theory of revelation which is the basic principle of 
the religion of Islam. Re\ elation, according to the Holy 
Qur’an, is not the sohtar>’ experience of this or that 
nation but the spiritual experience of the whole of the 
human race. Allah is spoken of in the very opening verse 
as the Rabb of all the nations of the world, the Nounsher 
unto perfection, physically as well as spiritually, of the 
whole human race. Starting from that broad basis, the 
Holy Qur’an develops the theory that prophets were sent 
to every nation : “ There is not a people but a warner 
has gone among them ” (35: 24j; “ Every nation has had 
an apostle” (10: 47). At the same time it is stated that 
every prophet w'as sent to a single nation and, therefore, 
though prophethood wras in one sense a universal fact, it 
was more or less a national institution, the scope of the 
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preaching of every prophet being limited to his own 
nation. 

The advent of the Holy Prophet Muhammad univer- 
salized the institution of prophethood in a real sense. 
The day of the national prophet was over, and one 
prophet was raised for the whole world, for all nations 
and for all ages : 

“Blessed is He Who sent down the FurqOn upon 
His servant that he may be a warner to all the nations” 
(25 : 1). 

“ Say, O people I T am the Apostle of AllSh to you 
all, of Him Whose is the kingdom of the heavens and 
the earth” (7 ; 158). 

“ And We have not sent thee but to all the men as a 
bearer of good news and as a warner, but most men do 
not know ” (34 : 28). 

The world-prophet therefore took the place of the 
Umdr.ition oi human national prophets, and the grand 
race based on finality of idea of unifying the whole human 
prophethood race, and gathering it together under 

one banner, ^\as thus brought to perfection. All geo- 
graphical limitations were sw'ept away as w^erc all bars of 
colour and race, and the basis of the unity of the human 
race w^as laid upon the grand principle that the whole human 
race w'as one, and that all men, wherever they may be 
found, w'eie a single nation (2.213). Such unity could 
not be accomplished unless the finality of prophethood 
w'as established, foi if prophets continued to appear after 
the world-prophet, the) would undoubtedly demand the 
allegiance of this or that section, and shatter the very 
foundations of the unit) at which Islam aimed by giving a 
single prophet to the whole w'orld. 

It may, howevei, be further added that by bringing 
Signific.incp iindeiiv- prophethood to a close, Islam has 
mg flnaht) not deprived the world of a blessing 
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which was available to [>rc^ lous generations. The object 
of sending a prophet to a people was to make Imown the 
Divine will, and point out the \va\'s by walking in which 
men could hold communion with God. That object was 
also brought to perfection through the great world- 
prophet, whose message was so perfect that it met the 
requirements not only of all contemporai\ nations but of 
all future generations as well This is plainly claimed by 
the Holy Qur’an, a claim not put forward by any other 
heavenly book or any othci religion ‘‘ This day ha\c I 
perfected for \'ou your religion and comjileted on you My 
blessing” (5 3). The peifcction of leligion and the 
completion of the blessing of prophethood thus go hand 
in hand, and the blessing of prophethood being made 
complete m the person of the HoK Prophet, it is a 
distortion of facts to sa\ that if no moie prophets 
appeared, the Muslims would be without the blessing of 
prophethood, since thej possess that blessing in its most 
complete foim. Religion being made perfect, and 
prophethood being made complete, there remained no 
need for another religion after Islam or for another 
prophet after the Holy Prophet Muhammad. 

There is a prophecy in HadiUt books w'hich states 
Appearanci- oi ihc that the Messiah would appear 
'•‘‘■■siah among the Muslims. The words in 

Bukhari arc; ‘‘How would you feel when the son of 
Mary makes his appearance among you, and he wall be 
your Imam from among yourselves [unainu-knin iinn- 
kum)" (Bu. 60; 49). In Muslim instead of imamu-kum 
min-kiim, the words are amitia-kiim viin-kum ( M. 1 ; 70), the 
significance being exactly the same as that of Bukhari's 
woids This prophecy has given rise to a more or less 
general misconception that the Isiaelitc piophet Jesus 
Christ \v6uld appear among the Muslims, a misconception 
due to not giving proper attention to the doctrine of 
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finality of prophethood, for if there is no need for a 
prophet, as clearly set forth in the Holy Qur’an, neither 
a new nor an old prophet can appear. In fact, the 
appearance of an old prophet would be as much subver- 
sive of the doctrine of the finality of prophethood and as 
derogatory to the dignity of the last prophet of the world, 
as would the appearance of a new prophet. The words 
of the prophec}’ are so clear that if due attention had 
been paid to them, there could never have been a miscon- 
ception The son of Marv spoken of in the prophecy is 
clearly called “your Imam from among yourselves,” and 
therefore the Israelite prophet Jesus Christ, who was from 
among the Israelites, could not be meant. 

The prophecy i elating to the appearance of the 
Messiah among the Muslims is on all fours with the 
prophecy relating to the second advent of Elias among 
the Israelites In fact, there is a strange coincidence 
between the cases of Elijah and Jesus Christ Of Elijah 
it IS said in the Bible “ Elijah went up by a whirlwind 
into heaven ” (II Kings 2 11) On the strength of this 
inspired evidence, the Jews believxd that Elijah was alive 
in heaven Then there was the prophecy “ Behold, I 
will send you Elijah the prophet before the coining of 
the great and dreadful day of the Lord ” (Mai. 4 : 5), 
which showed that he would return to this eaith before 
the Messiah appeared. Yet these hopes based on such 
strong evidence vveie not fulfilled Jesus Christ was 
confronted with this difficult} “ And his disciples asked 
him, saying, Why then say the scribes that Elias must 
first come?” (Mt. 17 : 10). Jesus’ reply is recorded in the 
following words . “ Elias truly shall first come 
But I say unto you. That Elias is come already, and they 
knew him not, but have done unto him whatsoever they 

listed Then the disciples understood that he 

spake unto them of John the Baptist” (Mt. 17 : 11-13), 
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And John the Baptist was called Elias in prophecy because 
it had been said of him “ And he shall go before him 
in the spirit and power of Elias ” (Lk. 1 : 17). 

Now of Jesus Christ it is nowhere said in the Holy 
Qur’an that he went up into heaven. On the other hand, 
it IS plainly stated that he died a natural death.^ There- 
fore there is not the least ground foi supposing that Jesus 
Christ is alive in heavens Again, the Bible states plainly 
that Elijah will be sent, but the Hadith prophecy about 
the advent of the ]\Iessiah adds the clear words that “ he 
will be your Imam fiom among yourselves.” Even if 
Jesus had been alive and the words quoted above had not 
made clear the true significance of the prophecy, the 
analogy of the prophecy of Elijah’s advent would have 
been sufficient to eradicate all misconceptions regarding 
the reappearance of Jesus Christ But in addition to all 
this, there is the clearly defined and strongly established 
fact of the finality of prophethood which bars the advent 
of any prophet, old or new, after the Holy Prophet 
Muhammad. 

It must however be borne in mind that, as shown in 
Appearance uf rc- the last chapter. Divine revelation is 
formers granted to prophets as well as to those 

who are not prophets, and that, therefore, though 
prophethood, being no more needed, has been brought 
to a close, the gift of Divine revelation to the righteous 
servants of God IS still granted as heretofore. Men do 
not stand in need of a new prophet because they have a 

1 “O Jesus' I ^vill cause thee to die and e.\alt thee m Mj’ presence 
and clear thee of those s\ ho disbelie\ e and make those who follow thee 
abo\e those who disbelieve to the Day of Resurrection ” (3 54 ) 

“ .And when .Allah said O Jesus, son of Mai\ ' didst thou say to men. 
Take me and my mother for two gods besides .Allah, he said . I 

did not say to them aught save what thou didst enjoin me with, That serve 
Allah, my Lord and your Lord , and I was a witness of them so long as 1 
was among them, but when Thou didst cause me to die. Thou wert the 
watcher over them, and Thou art witness of all things ” (5 11b, 117), 
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perfect law in the Holy Qur’an, but they do stand in need 
of Divine blessings, and Divine revelation is the highest 
of all blessings. Moreover, speaking is an attribute of the 
Divine Being, just as hearing and seeing are His 
attributes also, and Divine attributes never cease to 
function. It has also been shown in the last chapter 
that, according to a most reliable hadi^, a part of 
prophethood called inuba shsh arat (lit. good visions) 
remains after prophethood has ceased (Bu. 91 : 5), 
and according to another, God speaks to the righteous in 
this umma though thej' aie not prophets (Bu. 62 : 6). 
There is another hadith showing that mujaddtds 
(reformers) will appear among the Muslims ; “ Surely 
Allah will raise up for this community (of Muslims), at 
the commencement of every century, one who will reform 
their religion” (AD. 36 : 1). A mujaddid is a reformer 
raised up to remove errors that have crept in among the 
Muslims, and to shed new light on the great religious 
truths of Islam in the new circumstances which the 
Muslim community will be called upon to face. 
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LIFE AFTER DEATH 

A faith in a life after death is the last of the basic 
principles of Islam. The vord gen- 
erally used in the Holy Qur'an to 
indicate this life is al-eihhira ; and ahhir is the opposite 
of au'Xi'al (which means the first), and thus signifies that 
tehch conies after or the future, or the last. Al-yamu al- 
ahhir or the last day is used instead of al-dhhtra 
(2 • 8, 62, etc.) ; sometimes al-dcfr al-ahhira. the next or 
the future oi the last abode, is used (28 ; 77 ; 29 : 64 ; 
33 • 29), and once al-na^'at al-akhira or the future or 
the next life, which is the ical meaning conveyed by all 
these terms (R.) ' Death, in the light of the plain teach- 
ings of the Holy Qur’an, is not the end of man’s life ; it 
only opens the door to annthei. a higher, form of life; 
“ Have you considered the small life-germ? Is it you 
that create it or are We the Cieator We have ordain- 
ed death among you and none can prevent Us that We 
may change your attributes and make you grow into 
what you know' not ” f56 58-61) Just as from the 
small life-germ grows the man, and he docs not lose his 
individuality for all the changes which he undergoes, so 
from this man is made the higher man, his attributes 
being changed, and he himself being made to grow into 
w'hat he cannot conceive at present. That this new life 
IS a higher form of life is also made plain . “ See how 

We have m.ade som.eof them to excel others, and certainly 

1 Ocf’t 1 sioilclII\ th(' til-akhlla is uscil to iiiilKMlr thf fiiluie inn- 
dition in this \vi\ life .is < nnipaird with tlip |)rp\ lous state, as in 03 4 
■ \ncl that whirli < onus .afiei (ri/-oli/iMui is i eitainl\ liettei for thee tlian 
that which h.is gone liefore " \ihere the me.'inmR is that the future h.nci 
great e^entualltles in store for the Hoh Piophet, .ind his (,nise would 
continue to gain ns time went on 
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the hereafter is much superior in respect of degrees and 
much superior in respect of excellence ” (17 : 21). 

The Holy Qur’an accords to faith in the Future 
impoitnnce of faith in Life an importance Mhich is next 
Future Life Only faith ill God. Very 

often all the doctrines of faith are summed up, as 
amounting to belief in God and the Future Life : “ And 

there are some people who saj', We believe in Allfih and 
the last day, and they are not at all believers ” (2 : 8) ; 
“ Whoever believes in Allah and the last day and does 
good, they shall ha\e their icward from Allah ” (2 : 62). 

The Opening chapter of the Hoh'^ Qur’an, entitled 
the Fstiha, is not only looked upon as the quintes- 
sence of the Holy Qur’an, but it is actually the 
chapter which plays the gieate^t part in creating a true 
Muslim mentality ; for the Muslim must turn to it in his 
five daily prayers over thirty times daily. In this 
chapter God is spoken of as the “ Master of the Day of 
Requital, ” and thus the idea that every deed must be 
requited is brought before the mind of the Muslim con- 
tinually. This constant repetition of the idea of a 
requital of deeds, undoubtedly impresses on the mind the 
reality of a future life, when e\ery deed shall find its full 
reward. The reason for giving this great importance to 
a life after death is clear. The greater the faith in the 
good or bad consequences of a deed, the greater is the 
incentive which urges a man to or witholds him from 
that deed. Now a belief in life after death implies 
that every deed, however secretly it may be done, must 
bear fruit, and therefore this belief is both the greatest 
impetus towards good and noble, and the greatest restraint 
upon evil or irresponsible, deeds. A deep consciousness of 
the consequences of a deed, consequences which must follow 
even after death, is thus engendered by a belief in a life 
after death. But more than this, such a belief purifies 
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the motives with which a (h'cd is clone. It makes a man 
w'ork w’lth the most selfless of motives, for he seeks no 
reward foi what he ck^cs , his. woik is for highei and 
nobler ends lelatmg to the life beyond the grave 

The Holy Qur’an not only speaks of a life after 
(oniiPdioM i.cOM'iii death w'hich opens out before man 
thf t«() a new w Olid of advancement, befoie 

which the progi ess of this life sinks into insignificance; 
it also shows that the basis of that life is laid in this oui 
life on earth The hcieaftci is not a mysterv beyond the 
grave ; it begins m this life I'or the good, the heavenly 
life, and for the wicked, a life in hell, begin e\en here, 
though the limitations of this life do not allow' most 
people to realize that othei • “CeitamK thou w'crt 
heedless of it, but now We have lemoved from thee thy 
^Cll, so thy sight to-day is sharp” i 50 22'. This shows 
that the life spiritual which here is hidden from the human 
eye by reason of material limitations, will become manifest 
in the Resuirection , because human pciccption will then 
be clearer, the Aeil of material limitations having been 
removed. The Holy Qur’an plainly speaks of two para- 
dises for the righteous and two chastisements for the 
w'lcked, and as plainly of a heavenly and hellish life, 
each beginning here . 

“ And for him w'ho fears to stand before his Lord 
are two gardens ” (55 46 '. 

“ O soul that art at lest ' return to thy Lord well 
pleased with Him, well pleasing Him, so enter among My 
servants and enter into My Paradise ” (89 : 27-30). 

“ Nay ! if you had known wnth a certain knowledge, 
you should certainly have seen the Hell ” (892 ■ 5, 6). 

“ It IS the fire kindled by Allah which rises above 
the hearts” (104 ; 6, 7). 

“ And whoever is blind in this life, shall also be 
blind in the hereafter " (17 : 72). 
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“ Such IS the chastisement, and certainly the chas- 
tisement of the heieaftcr is greater, did they but know ” 
(68 : 33). 

The state between death and Kcsuiiectioii is called 
„ ,, barziikh which liteiallv means a 

thing that intervenes hctxvcen two 
things, or an obstacle or ii Iinuicraiice (LL.). The word 
barzakh has been used in this latter sense in two places 
in the Holy Qur’an (25 ■ 53 and 55 20), w'heie a barrier 
between tw'o seas is spoken of as baizakh. As signif}'- 
ing the state between death and Kesuriection, it occurs 
in the following verses • “ Until when death overtakes 

one of them, he says • Send me back, mj- Lord, send me 
back, haply I may do good in what I have left. B}’ no 
means ! it is a mere word that he speaks, and before 
them IS barzakh until the day w’hen they are raised ” 
(23 : 99, 100 This intervening state is also known by 
the name of qabr, which means grave, but has also been 
used in the wider sense of the state which follow’s death. 
Thus the three states, death, the grave and Resurrection, 
are spoken of, where the grave undoubtedly stands for 
barzakh . “ Then He causes him to die, then assigns to 

him a grave {aqbara~hu^ , then when He pleases. He 
will raise him to life again” (80:21,23). And the 
raising to life on the Day of Resurrection is spoken of as 
the raising of those who are m their gra\es, as in 
100 • 9 and 22 : 7. where all people are meant, whether 
actually buried or not. The state of qabr is therefore 
the same state as that of barzakh. the state in w'hich 
every man is placed after death, and before the Resur- 
rection. 

It will have been seen that the Holy Qur’an speaks 
Second stage of the of the growth of a higher life even 
higher life the jjfg of this world, and thus the 

spiritual experience of man is the first stage of the 
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higher life. Yet, ordinal ily, man is neglectful of this 
higher experience, and it is onlj- persons of a very high 
spiritual development that arc in any way conscious of 
that higher life. Barzakh is really the second stage in 
the development of this higher life, and it appears that 
all men have a certain consciousness of the higher life at 
this stage, though full development has not yet taken 
place. In the Holy Our’an, even the development of the 
physical life is mentioned as passing through three 
stages. The first stage of that life is the state of being 
in the earth ; the second, that of being in the mother’s 
womb; and the thud, that in which the child is born. 
Thus we have . ‘‘ He knows 3 'ou best when He brings 

you forth from tlic earth and when you arc embryos in 
the wombs of your mothers ” ( 53 : 32 '. And again ; 
“ And He began the creation of man from dust , then He 
made his progeny of an extract of water held in light 
estimation ; then He made him complete and breathed 
into him of His spirit ” (32 7-9' And still again : “ And 
certainly Wc have created man of an extract of clay ; 
then We make him a small hfe-germ in a firm resting- 
place then We cause it to grow into another 

creation, so blessed be Allah, the best of the creators ” 
(23 : 12-14). Corresponding to these three stages in 
the physical development of man, the stage of dust, 
the stage of embryo and the stage of birth into life, the 
Holy Qur’an speaks of three stages m his spiritual deve- 
lopment. The first is the growth of a spiritual life which 
begins in this very life, but it is a stage at which ordi- 
narily there is no consciousness of this life, like the dust 
stage in the physical development of man. Then there 
comes death, and with it is entered the second stage of 
the higher or spiritual life, the barzakh or the qabr stage, 
corresponding to the embryo state in the physical 
development of man. At this stage, life has taken a 
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definite form, and a certain consciousness of that life has 
grown up, ljut iL is not yet the full consciousness of the 
final development which takes place with the Resurrec- 
tion, and which may therefore be compared to the actual 
birth of man, to his setting forth on the road to real 
advancement, to a full awakening of the great truth. 
The development of the higher life inbarzakh is as neces- 
sary a stage in the spiritual world as is the development 
of physical life in the embryonic state. The two stages 
thus stand on a par 

That there is some kind of aw'akening to a new spiri- 
Spiiituai exppiiend* in tual experience immediately after 
the b.ii7<iy] stas;(‘ death IS abundantly evident from 

various Quranic statements. For example, the ^ ery verses 
in which barza kh is spoken of i23 ■ 99, lOOl set forth the 
spiritual experience of the evil-doer, who immediately 
becomes conscious of the fact that he has been doing in 
his first life something which is now detrimental to the 
growth of the higher life in him and hence desires to go 
back, so that he may do good deeds which may help the 
development of the higher life. It show^s that the con- 
sciousness of a higher life has sprung up in him immediately 
after death. On another occasion, we are told that evil- 
doers are made to taste of the evil consequences of their 
deeds m this state of barzakh, the consciousness of the 
chastisement becoming clear on the Resurrection Day : 
“And the most evil chastisement overtook Pharaoh’s 
people * the fire ; they shall be brought before it every 
morning and evening and on the day when the hour shall 
come to pass Make Pharaoh’s people enter the severest 
chastisement ” (40 • 45, 46). 

It should be noted that while, in the Holy Qur’Sn, 
the guilty are spoken of as icceiving chastisement in the 
state of barzakh, in the Hadith this punishment is spoken 
of as 'adhab al-qabr, or the punishment meted out in 


269 



THE RELIGION OF ISLAM 

the grave. In Bii^Sri the chapter on 'a^ah al-qahr 
(Bu. 23 • 87) begins mth quotations fiom the Holy 
Qur’an, one of which is the verse relating to the punish- 
ment of Pharaoh’s people in bar/ahh, quoted at the 
conclusion of the previous paragraph. This shows that 
Bukhari regards these two punishments as one, and thus 
he establishes the identit)- of qahr and barzakh. Again, 
the 90th chapter of the same book has the following 
heading ; ‘‘ The dead man is shown his abode morning 

and evening” (Bu 23 90) Under this heading, a 
hadith is narrated fiom ‘Abd- Allah ibn ‘Umar reporting 
the Holy Prophet as saying that ” when a man dies, his 
abode (in the next life) is brought before him morning 
and evening, in Paradise if he is one of the inmates of 
Paradise, and in fire if ho is one of the inmates of fiie ” 
(Bu. 23 • 90'. This hadith also shows that ‘adhab al-qahr 
means only the spiritual condition of the guilty people in 
the state of barzakh. 

Similarly, the righteous aic spoken of as tasting the 
fruits of good deeds immediately after death: "And 
reckon not those who arc killed in Allah’s way as dead ; 
nay, the}' are ali\e, being given sustenance from their 
Lord ; rejoicing in w'hat Allah has given them out of His 
grace, and they rejoice for the sake of those w'ho, being 
left behind, have not yet joined them, that they shall 
have no fear nor shall theygiic\c” (3: 168, 169) These 
verses show that the departed ones arc even conscious of 
what they have left behind, and this establishes some 
sort of connection between this woild and the next. 

All questions connected with the life of the other 
world aic of an intricate nature. 

Duration ol li.ir/.iUi , 

inasmuch as they are not things that 
can be perceived by these senses , they are “ secrets ” 
that shall be made knowm only after death, according to 
the Holy Qui’an (32 ; 17) ; “ things which no eye has 
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seen, nor has ear heard, nor have they entered into the 
heart of man,” according to a saying of the Holy Prophet 
(Bu. 59 : 8). As will be shown later on, the very ideas 
of time and space as relating to the next world are 
different from those here, and therefore we cannot con- 
ceive of the duration of barzakh m terms of this vorld. 
Moreover, the full awakening to the higher life will take 
place in the Resurrection, and the state of barzakh is 
therefore a state, as it were, of semi-consciousness Hence 
it is that it IS sometimes likened to a state of sleep as 
compared with the great awakening of the Resurrection, 
for the unbelieveis are made to say “ O woe to us ^ who 
has raised us up from our sleeping-place ^ ” (36 52). The 
state of barzakh. as regards those wdio have wasted their 
opportunities in this life, lasts, according to the plain 
teachings of the Holy Qui’an, till the Day of Resurrec- 
tion : " And before them is barzalch until the day when 
they are raised ” (23 • 100) The question of a longer 
duration of bai zakh foi some, and a shoiter one for 
others, does not arise, as they do not seem to have con- 
sciousness of the length of lime “ And at the time when 
the hour shall come, the guilty shall sweai that they did 
not tarry but an hour , thus arc they ever turned away. 
And those who are given know ledge and faith will say. 
Certainly you tarried according to the ordinance of Allah 
till the Day of Resuriection, so this is the Day of 
Resurrection, but you did not know'” i^30 55, 56). As 
regards those in whom the life spiiitual has been awak- 
ened in the life on earth, consciousness m the barzakh 
state will undoubtedly be more vivid, and there is a 
hadith which speaks of the righteous being exalted to a 
higher state (m/*) after forty days, and thus making 
progress even in the state of barzakh. 

The Resurrection is spoken of under various names, 
Vdiioub luiincb of Rf- the most frequent of which. yaum al- 
suiretiion. qiyaitia OF tke day oj the great nsutg, 
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which occurs seventy times in the Holy Qur'an. Next 
to it IS al-siTa \\hich means the hour, and occurs fort.\ 
times, yatim al-dkkir or ths last day which occurs twenty- 
six times, \\hile al-dkhira as meaning the future life occurs 
over a hundred tunes. N ext in impoi tance is yatim al-din 
which means the day o;f requital. Yanm al-fasl or the day 
of decision occurs six times, and yaum al-hisdb or the day 
of reckoning, five tunes. Other names occur only once or 
twice, such as yaum al-fath {the day of judgment), yaum 
al-taldq {the day of meeting ), yaum al-jam^ {the day of 
gathering), yaum al-khul'ild ( the day of abiding), yaum 
al-khiiru} {the day of coming forth i, yaum aUba'th {the day 
of being raised to life), yaum al-hasra {the day of regret), 
yaum al-tanad {the day of calling forth), yaum al-Szifa 
{the day that drau'S near), yaum al-taghcibun {the day of 
manifestation of defects'^ Other names which occur once 
or twice without the word yaum {day) are aUqdrfa {the 
striking calamity), aUghasfnya {the overxchelming cala- 
mity, al-sa khkh g {the deafening calamity), al-tdmma 
{the predominating calamity) , al-hdqqa {the great truth), 
and al-waqia {the great event). 

It will be seen that most of these names refer either 
A general <]. st,,i-tion to a destruction or an awakening 
and a general a^saken- and rising lo a new life ; they relate 
to the sweeping off of an old order 
and the establishment of a new one. A few quotations 
descriptive of the Resurrection will make the point clearer : 

“ He asks . ^^'hell is the Day of Resurrection ? 
When the sight becomes confused, and the moon becomes 
dark, and the sun and the moon are brought together. 
Man shall say on that day, Whither to Hee to? By no 
means! there shall be no place of refuge. With thy 

Lord alone shall on that day be the place of rest 

Some faces on that day shall be bright, looking to their 
Lord; and other faces on that day shall be gloomy. 
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knowing that there will be made to befall them some great 
calamity” (75 . 6-25). 

“ When the stars are made to disappear, and when 
the heaven is rent asunder, and when the mountains are 
carried away as dust, and when the apostles are made to 
reach their appointed time ” (77 ‘ 8-11). 

“ The day of decision is a day appointed : the day on 
which the trumpet shall be blown, so you shall come 
forth in hosts; and the heaven shall be opened so that it 
shall be all openings; and the mountains shall be moved 
off so that they shall remain a mere semblance ” 
(78; 17-20). 

“ The day on which the quaking one shall quake, 
what must happen afterwards shall follow it. Hearts on 
that day shall palpitate, their cj-es cast down. . But 
it shall be only a single cr\’, when lo ' they shall be 
wakeful” (79 ; 6-14), 

“ They ask thee about the hour, whither is its 
destination. . To thy Lord is the goal of it" 

(79:42-44). 

“When the earth is shaken with her violent shaking, 

and the earth brings forth her burdens On that 

day men shall come forth m sundry bodies that they may 
be shown their works ” (99 : 1-6 j. 

“ The day on which they shall come forth from their 
graves in haste, as if they were hastening on to a goal ” 
(70:43). 

“ And when the trumpet is blown with a single blast, 
and the earth and the mountains are borne away and 
crushed with a single crushing ; on that day shall the great 
event come to pass. . On that day you shall be 

exposed to view, no secret of yours shall remain hidden” 
(69:13-18). 

“ When the great event comes to pass — there is no 
belying its coming to pass — abasing, exalting” (56: 1 - 3 ). 
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“ On the day when the earth shall be changed into a 
different earth and the heavens as well ” f 14 ; 48). 

The two woids used most frequently regarding the 
, Resurrection aic al-qiycima and 

al-sa^a. The first of these refers 
apparently, to the r/s/Hg, which is its literal significance, the 
second to destruction, being the hour of doom. Now as 
regards this latter word, Rai^ib sa 3 's that there are three 
sS'fls in the sense of resurrection, viz . huhra ox the greater 
resurrection which is the rising up of the people for 
reckoning, xeusia or the middle rcsuiicction which is the 
passing away of one generation, and sughra or the minor 
resurrection which is the death of the individual An 
example of the last use of the word sd'a is given as 
occurring in the HoK- Qur’an ‘ They are indeed in loss 
who give the he to the meeting with Allah until when 
the horn comes upon them all of a sudden ” (6 ; 31 1 , Here 
the hour {al-sa^x} clcaily stands for the death of the 
person who gives the he. As rcgaidsthe use of al-sa'a in 
the sense of the end of a generation, a hadi^ of the 
Hoi}’ Prophet is quoted according to which he is reported 
to have said referring to ‘Abd-Allah ibn Unais, w'ho was 
then only a boy “If the life of this boy is lengthened, 
he will not die till the hour ' al-sa'a i comes to pass ’’ ( R ) ; 
and it IS related that he was the last to die from among 
the Companions of the IIoK Prophet, in other words, 
al-S(l‘a in this case signifies the passing away of the 
generation of the Companions of the Holy Prophet. 
There are examples of this use in the Holy Qur’an also : 
“ The hour {al-sa'a) drew nigh and the moon did rend 
asunder” (54- 1) “The hour,” in this case, clearly 
stands for the doom of tdie opponents of the Holy 
Prophet. And again: “Do they say, We aie a host 
allied together to help each other ? Soon shall the hosts 
be routed and they shall turn their backs. Nay, the hour 
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(al-sa'a) is their promised time and the hour shall be 
most grievous and bitter” (54 : 44-46) Bukhari tells us, 
m his comment on these verses, that, when the Holy 
Prophet was faced with a most serious situation on the 
day of Badr, the Muslims being in danger of utter 
annihilation at the hands of their powerful opponents, 
and was praying for their safety, he was reminded of the 
prophecy contained here, and comforted his Companions 
by reciting these verses aloud (Bu. 64:4), showing that 
by the hour [al-sS‘a) here was meant the hour of the 
enemy’s discomfiture. 

It may also be noted that just as the word al-sa'a is 
spniUMi ipsiniecuon '^^ed m a wider sense, and indicates, 
.mil the liK'.iter icsui- besides the Doomsday, sometimes 
the death of an individual and 
sometimes the passing of a generation, so do the words 
qiyaina (rising) and ha^tJi (raising the dead to life) 
sometimes occur, each in a wider sense Thus there is a 
saying of the Holy Prophet. “Whoever dies, his 
resurrection has indeed come to pass” (MM. 26:7). 
Here the state of barzakh is called a resurrection, and 
this shows that no sooner does a man die than he is 
raised up to a new life. It should be further borne m 
mind that on many occasions when the Holy Qur’an 
speaks of the dead, it means those who are spiritually 
dead, and by giving life to them it means the bringing 
about of a spiritual awakening in them. Take the 
following example: “Is he who was dead, then We 
raised him to life and made for him a light by \vhich he 
walks among the people, like him whose likeness is that 
of one in utter darkness whence he cannot come forth? ” 
(6 : 123). Here, clearly, the dead one is he who is 
spiritually dead, and God's raising him to life is giving 
him the life spiritual. On one occasion even, by “ those 
111 the graves ” are meant those who are dead spiritually : 
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“ Neither are the living and the dead alike. Surely Allah 
makes him whom He pleases hear, and thou canst not 
make those hear \\ho aie in the graves. Thou ait 
naught but a warner ” (35 22, 23). The context shows 
that by “those in the giaAes’’ are meant those whom 
death has overtaken spiritually, whom the Prophet would 
warn but they w'ould not listen On another occasion, 
where those in the gra\es are mentioned, the words 
convey a double sigmlicancc, referring to the spiritual 
awakening brought about by the Holy Prophet as w’ell as 
to the new life in the Resurrection . “ And thou seest the 
earth sterile land, but when We send down w’atcr on it, it 
stirs and sw ells and brings forth of every kind a beautiful 
herbage. This is because Allah is the Truth and because 
He gives life to the dead and because He has power over 
all things, and because the hour is coming, there is no 
doubt about it, and because Allah shall raise up those 
who are in the graves ” (22 . 5-7 ) The first part of this 
passage, describing the gi\ing of life to dead soil by 
means of rain, shows that the second part refers to the 
giving of spiritual life by means of Divine revelation, a 
comparison betw'een rain and revelation being of frequent 
occurrence in the Holy Qur’an “The hour” here, as m 
so many other places, refers to the doom of the opponents 
of the Prophet, and “the dead” and “those in the 
graves" arc evidently the spiritually dead. But though 
speaking primarily of the spiritual resurrection, there 
is also a reference to the great resurrection of the 
dead. In fact, not only here but in many other places in 
the Holy Qur'an, the spiritual resurrection, to be brought 
about by the Holy Prophet, and the greater resurrection 
of the dead are mentioned together, the one being as it 
were an evidence of the other,' because an awakening to 

1 This IS specially the case when the gi\iiig of life to the de.ul earth, 
hy means of rain, is spoken of as an rviUence of the RcsuireLtioii In such 
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spiritual life shows the existence of a higher life, the 
development of which is the real aim of the greater 
resurrection. This is the first great argument running 
throughout the pages of the Holy Qur an as to the truth 
of the greater resurrection. The spiritual resurrection 
brought about by the Holy Prophet, the awakening to a 
spiritual life, makes the higher life an experience of 
humanity, and thus clears the way for a development of 
that life in a higher sphere, above the limitations of this 
material world. 

That the whole of creation on this earth is for the 

service of man, and that human life 

1 ife has tin .urn , , 

has some great aim and purpose to 
fulfil, is yet another argument for Resurrection advanced 
bj' the Holy Qur’an . “ Does man think that he is to be 
left to wander without an aim ? ” (75 36); “ What ' do 
-you think that Wc ha\ e created you in vain and that you 
shall not be returned to Us (23 ; 115). Just as the 
God-idea ennobles man’s life, and endow's it with the 
purest and highest impulses, so does the resurrection- 
idea introduce a seriousness into man’s life which cannot 

cases, both the spinlii.il lesuircctiou ami the greater lesurrection aie 
meant, the one in lad being esulente of tlie other That the spiritual 
resurrection senes as an aignmenl foi the gieater lesiiriection is clearly 
pointed out in the follocMiig \eise> ‘ Xa\ 'I tall to witness the Day 
of Up«;iiiie('tioii \n\ ' I < all to \MUie5s Iho self accusing spirit " (75 1. Z) 
No^^ horc ihr icsiirrct tmii is spoken of as an iclcncp of Ihp Kesurrcction, 
and \^hat is icalU nipnnl i*. that Iho spiiitua! resunertion to be biought 
about b> the Holj Pmphft {smU being tlie MgiiincaiK c of qi\ama hore) 
shall ser\o ns an pvitlpiiro of tho greatei lesurrection iiAhirh is implied 
And the fact that it is the spiritual losiurpclion that is pioduced as an 
p\ idem (' is niiide rleai b\ moulionmg aK>ng with it the self-accusing spirit 
\\ hic !i IS the fiist stage ol the glo\^ th of spu dual life in man, because 
it IS uhen the Minei self of ni.in accuses him of \Arong-doing that his 
struggle against e\ il is begun in earnest, which ^itruggle ’s the lust 
indic ation of the giowih ot spiritual life, but hen e\il is done ^\lthout the 
inner \oite asseiUng itsell it is a sign lliat the man is spuilually dead 
The self-accusing spirit is the lowei stage of the growth of a spmtual life, 
the highei stage being called ‘ the spirit at rest,' oi al-nafs al-mutma^inna, 
\^ Inch enters into paradise even in this life (89 27-30) 
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be otherwise attained. It will be taking too low a view 
of human nature to imagine that with all those vast 
capacities for ruling nature and its wonderful forces, 
human life itself has no aim, and is like the grass that 
grows up to-day and disappears to-morrow, serving either 
as fodder or manure. If everything in nature is intended 
for the service of man, but human life itself is without 
purpose, then man must be placed lower than the low'est 
form of creation, which is a contradiction in terms. The 
Holy Qur'an makes this argument cleai in three brief 
sentences- ‘‘ Surely We have cieated man in the best 
make, then ^^'e render him the lowest of the low, e ccept 
those who believe and do good, foi they shall have a 
reward ne^er to be cut off” (95 1 - 6 1 . The last w'ords 

clearly refer to the higher life which is never to be cut 
off, and this argument is followed by the conclusion : “ So 
who can give thee the he aftei this about the Judgment ? " 
(95 ; 1). It cannot be that the w'holc of creation should 
serve a purpose and that man alone, who is lord of it and 
endowed with capabilities for ruling the uni\erse, should 
have a purposeless existence. It is the Rcsuirection alone 
that solves this difficulty. Man has a higher object to 
fulfil, he has a higher life to live beyond this world ; and 
that higher life is the aim of human life. 

Another argument adduced by the Holy Qur’an in 
Good and oa ii nuivi Support of thc Rcsui'rection IS that 
ha\ethfii rew.ird good and cmI must ha\m their reward. 

Of the whole living creation, man alone has the power 
to discriminate between good and evil. And so acute is 
his perception of good and evil that he w'lll strive with 
all his might to promote good and to eradicate evil. He 
makes laws for this purpose, and uses the whole machinery 
of power at his disposal to enforce them. Yet what do 
we see in practical life Good is often neglected and 
starves, while evil prospers. That is not as it should be. 
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“ Allah doeb not waste the reward of the doers of good ” 
(11 . 115 ; 12 . 90, etc ) ; “ We do not waste the reward of 
him who does a good deed ” (18 30); “ I will not waste 

the work of a worker among you, whethei male or female, 
the one of you being from the other ’’ (3 19+) , “ Whoever 

does an atom’s weight of good shall see it, and whoever 
does an atom’s weight of omI shall see it ” (99 : 7, 8)— - 
such are some of the plain declarations made by the Holy 
Qur’an. And when We look at nature around us, w'e find 
the same law at work. Every cause has its effect, and 
every thing done must bear a fruit. Even that which 
man does in the physical w'orld must bear a fruit. Why 
should man’s good or evil deeds be an exception to this 
general rule working in the w'hole unnerse ’ And if the} 
arc not an exception, as they should not be, the conclusion 
IS evident that good and evil must bear their full fruit in 
another life, which indicates the continuity of the life of 
man in another world, when death has put an end to it 
in this. 

It will be seen from the above that the Resurrection 
Ucsuiiectioii .!>• .1 not a dogma in which a man is 
workable piiiiciiiie oi required to belie\e, for his sahation 
in another life ; rather is it a 
principle of human life, a principle which makes that 
life more serious and more useful, while at the same 
time awakening in him the consciousness of a life 
that IS higher. The man who sincerely believes in the 
Resurrection, will try his utmost to take advantage of 
every opportunity that is offered to him to live his life 
to the best purpose ; he will do his best to do any good 
that he possibly can to the creatures of God, and he will 
shun every evil deed so far as lies in his pow'er. Thus a 
belief in the Resurrection is needed in the first place to 
make this lower life worth living. Without such a belief, 
life loses not only all its point, leaving man without any 
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real and abiding aim, but, in addition, all incentive to do 
good and eschew evil. 

The idea of a life after death is so strange to the 
Resurrection is quite average mind that the Holy Qur’an 
consistent witii present has, again and again, to answer the 
scientific know ledge question, how Will it be? And the 

answer given in all cases is that the great Author of all 
existence Who made this vast universe out of nothing 
could also bring about a new creation — 

“ Were We then fatigued with the first creation ? 
Yet are they in doubt with regard to a new creation ” 
(50 : 15). 

“ And they say. What * when we shall have become 
bones and decayed particles, shall We then be raised up 
to a new creation ’ Say, Become stones or iron, or some 
other creature of those which are too hard to receive life 
in your minds ' But they say. Who will return us ^ Say, 
He Who created you at first” f 17 ; 49-51 '. 

” What * when we shall have become bones and 
decayed particles, shall we then be indeed raised up into 
a new creation^ Do they not consider that Allah, Who 
created the heavens and the earth, is able to create their 
likes?" (17 : 98-99). 

“And if thou wouldst wonder, then wondrous is 
their saying, What ' when we are dust, shall we then be 
in a new creation ■*”(13:5). 

“ Dost thou not see that Allah created the heavens 
and the earth with truth? If He jilease. He will take you 
away and bring a new creation, and this is not difficult 
for Allah. And they shall all come forth before Allah ” 
(14 : 19-21). 

The subject is reverted to too often for me to be able 
to quote all the verses bearing on it, but the one universal 
idea running through them all is that this old creation, 
the earth and its heaven, that is to say, the solar system, 
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or the whole of the universe, would give place to a new 
creation. The old order would be changed into an 
entirely new one. It shall be a day “ when the earth 
shall be changed into a different earth and the heavens as 
well" (14 ; 48). Just as this universe has grown out of 
chaos and a nebulous mass into its present state of systems 
of stars and their families, it will, in its turn, give place 
to a higher order which will be evolved from it. The 
idea IS quite consistent with the scientific knowledge of 
the universe to which man has attained at the present 
day, the idea of evolution, order out of chaos, a higher 
order out of a lower order, and with this order of the 
universe, a higher order of human life, of which our 
present senses cannot conceive. 

Another very important question connected with the 

Will the Resunectiou Resurrection is this. Will it be a 
be bodih oi spiritii,ii ’ resurrection of the body or a 

spiritual resurrection ? So far as our present experience 
goes, it IS through the body that the spirit receives all its 
impressions of pleasure and pain, that it gets knowledge, 
and perception of things, that its impulses and senti- 
ments are developed. In fact, according to the present 
state of our knowledge, we cannot conceive of the soul 
without a body. But whether the soul in Resurrection 
will receive back the same body of clay which it left in 
this world IS quite another question. There is nothing 
in the Holy Qur'an to show that the body which the soul 
left at death will be restored to it. On the other hand, 
there are clear statements to show that it will be a new 
creation altogether. The verses quoted in the last 
paragraph give a clear indication that it is not the old 
creation that will be restored at the Day of Resurrection. 
Even the old heaven and the old earth will pass away 
and there will be a new heaven and a new earth 
(14 : 48). If the very earth and heaven have changed 
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at the Resurrection, how can the human body remain the 
same ? And in fact the Holy Qur'an has stated clearly 
that it shall be a new body alto<;ethei In one place, the 
human beings at the Resurrection arc called the likes of 
the present lace ; “ Do they not consider that Allah 

Who created the heavens and the earth is able to create 
their likes’” ( 17 99!, wheie the Arabic w ordsi or tlieir likes 
are mithla-huui , the personal pionoun hum referring to men, 
not to heaven and earth ; and in anothei place, the state- 
ment that the bodies would be changed is even clearer. 
There, the question of the unbelievers is first mentioned ; 
“ What ’ when we die and have become dust and bones, 
shall we indeed be raised?” (56 47). And the reply is 
given ; ” Have you considered the life-germ ? Is it you 

that create it or are We the Creator’ We ha\c ordained 
death among you and none can prevent Us, that We may 
change youi attributes and make you grow into what you 
know not. And you know the first growth, why do you 
not then mind ’ ” ( 56 • 58-62). Everything is here made 
perfectly clear. What will happen after men have 
become dust and bones ? They shall be raised up again 
but their ” attributes ” will be entirely “ changed,” and 
the new growth will be one which “ you know not,” 
while “ you know the first growth.” The human body 
at the Resuriection is, theiefore, not only a new growth, 
but a growth in which the attributes have been changed ; 
and this grow'th of changed attributes is such as, with 
our present senses, we cannot even know. And this is as 
true of the human body as of all things of the next life, 
of the blessings of Paradise as well as of the chastisement 
of Hell, that they are things which, according to a say- 
ing of the Holy Prophet, “ the eye has not seen, nor 
has the ear heard, nor has it entered into the heart of 
man to conceive of them ” (Bu. 59 . 8). The resurrection- 
body has therefore nothing in common with the present 
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body of clay except the name or the form which pre- 
serves the individuality. 

There is another consideration which shows that the 

.... , , body which the soul receives after 

A body piopaipc! lioni •' 

the Rood and pmI deeds death, IS not the material body of 

this world. As has already been 
shown, the departed one has a fore-taste of the blessings 
of Paradise or of the chastisment of fire, as the case may 
be, immediately after death, that is to saj^, while in the 
state of barzalch. Now the state of barzakh lasts until 
the Resurrection, vhile it is a matter of daily observance 
that the body either becomes dust in the grave or is 
burned. It is then absolutely certain that the soul’s fore- 
taste of blessings or of chastisement in barzakh is not 
through the body of clay which it left behind it at death. 
And that it must receive a bodx- is also certain, because 
It is through some body that the spirit can have experi- 
ence of pleasure or of pain. The soul therefore must 
receive a new body even in barzakh. and since both 
barzakh and Resurrection arc hvo difTercnt conditions of 
the same state of life after death, differing only m the 
vividness of the picture and the stage of growth, it is 
clear that the body which the soul receives in the Resur- 
rection, does not materiallv differ from the bodv which it 
receives in barzakh. 

To understand hoiv, what may be called the spiritual 
body of the life after death, is prepared, we must turn 
again to the Holy Qur’an. There w'C find it stated that angels 
have been appointed to record the good and evil deeds 
of man. Thus m the opening sections of the 13th chap- 
ter, a denial of the Resurrection — “ When we are dust, 
shall we then be m a new' creation ?” (13 ; 5) — is followed 
by the answer: “Alike to Him among you is he who 
conceals his words and he who speaks them openly, and 
he who hides himself by night and who goes forth by 
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day. Theie aic angels followinf^ him closely, before him 
and behind him, that yuaid him b)- Allah’s command " 
(13 : 10, 11). It IS fiist stated that to God all arc alike, 
those who conceal their words and those who speak 
them openly, and those that do a {^ood or il deed in 
the darkness of the night and those who do it in the 
light of the day ; and it is then added that there arc 
angels befoie and behind man that guard him. The 
guarding of the man and the guarding of his deeds are thus 
one and the same thing In fact this has been made 
clear m an earlier chapter — earlier in point of revelation : 
“ Nay ! but }'OU give the he to the Judgment, and surely 
there are guardians over you, honouiablc recorders, they 
know' what you do ” (82 • 9-12) Here the angels that 
are called "guardians o\er \ou,” being undoubtedly the 
guarding angels of 13 : 11, aic plainly described as the 
recording angels w'ho know w'hat a man docs. Thus 
both these verses show that an inner self of man is being 
developed, all along, through his deeds, and that is w'hat 
IS meant by guaiding man m one case and guarding hts 
deeds in the other. It is the inner self that assumes a 
shape after death and forms first the body in barzakh. 
and is then developed into the body m Resurrection. 

A similar denial of the Resurrection elscw'here — 
“ What ! when wc are dead and hai c become dust ” (50 ' 3), 
IS rebutted in the following words . “ Wc know indeed 

W'hat the eaith diminishes of them, and with Us is a 
writing that preserves ” {50 : 4). It is here admitted that 
the body does indeed become dust, and that is “ what the 
earth diminishes of them ’’ — dust returns to dust — , but 
there is w'lth God a wanting that preserves what is 
essential to giowth in the next life That preserving 
writing IS the record of good and evil deeds kept by the 
guardian angels, so that, here again, we are told that 
while the outer garb of the soul, the body, becomes dust 
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and goes back to the earth out of which it came, the 
inner self is preserved and forms the basis of the higher 
life — life in the Resurrection. 

This materialization of spiritualities — not a materializ- 
Spiniiuiiiuo!. lu.utTi- ation in the sense in which it is 
accepted in this life, but a material- 
ization of the new world to be evolved from the pre- 
sent world — IS spoken of frequently in the Holy Qur’an as 
well as in Hadith For instance, those who are guided 
by the light of faith in this life shall have a light running 
before them and after them on the Day of Resurrection : 
“ Is he who was dead, then We raised him to life and 
made for him a light by which he walks among the 
people, like him whose likeness is that of one in utter 
darkness w'hence he cannot come forth ’ ” (6 ■ 123) ; “ On 
that day thou wilt see the faithful men and the faithful 
women, their light running before them and after them ” 
(57 . 12). And the fruits of good deeds are spoken of as 
fruits of Paradise ; “ And convey good news to those 

who believe and do good deeds, that they shall have 
gardens in which rivers flow' , w'henever they shall be 
given a portion of the fruit thereof, they shall say. 
This IS what was vouchsafed to us before , and they shall 
be given the like of it ” (2 ’ 25). Similarly the fire which 
burns w'lthin the heart of man in this life, by reason of 
inordinate love of w'ealth, becomes the fire of Hell in the 
the next life : “ It is the fire kindled by Allah which 

rises above the hearts ” (104 : 6, 7). And the spiritual 
blindness of this life turns into blindness m the next 
life : “ And whoever is blind in this life, he shall also 

be blind m the hereafter ” (17 : 72). The seventy years 
of evil-doing — which represent the average of human life 
— are turned into a chain of seventy cubits (69 32). The 

man who acts according to the Book of God or takes it 
111 his right hand here, shall be given his book in the 


285 



THE RELIGION OF ISLAM 


right hand on the Resurrection Day, and the man who 
will have none of it, and throws it behind his back, shall 
be given his book behind his back or in his left hand 
(69 : 19, 25 ; 84 ; 7, 10). Hadith, also, is full of examples 
of this. The spiritualities of this life take an actual shape 
in the hereafter. This is the truth underlying all the 
blessings of Paradise and the torments of Hell. 

It will have been noticed that the guarding of the 

The book Ot .-eed, ^ood and evil deeds of man, which 
form the basis of the higher life, is 
spoken of as writing them down ; and a book of good and 
evil deeds is repeatedly mentioned I quote further; 

“ Or do they think that \Vc do not hear what they 
conceal and their secret discourses ? Aye ' and Our mes- 
sengers with them write down ” (43 ; 80). 

“ This IS Our book that speaks against you with 
justice ; surely We wrote what you did ” ( 45 : 29). 

“ And the book shall be placed, then thou wilt see 
the guilty fearing from what is in it, and they will say, 
Ah ! woe to us ' what a book is this ! it does not omit a 
small one or a great one, but numbeis them all ” (18 : 49). 

“So whoe^er shall do of good deeds and he is a 
believer, there shall be no denying of his exertion, and 
We write it down for him” (21 : 94) 

Not only has every indnidual Ins book of deeds, but 
even nations are spoken of as ha\ing their books of 
deeds ; 

“ And thou shalt see every nation kneeling down ; 
every nation shall be called to its book : To-day you 
shall be rewarded for what you did ” (45 : 28). 

A nation’s book of deeds throws light on what is 
meant by the individual’s book of deeds. The book of 
deeds means nothing but the effect of the deeds done by 
the individual or the nation. It is not meant, of course, 
that there will be a book such as we understand, using 
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the word materially, a collection of pages of some sort 
wiittcn with pen and ink. It is a mistake to take the word 
kitdb m this sense in connection with the writing of good 
and evil deeds. Kiiab does not always mean a collechon 
of written leaves ; it sometimes signifies the knowledge 
of Allah, or Hts command, or what He has made 
obligatory (R.j. And kataba does not alwaj’s mean that 
he wrote certain words on paper with ink ami pen , it 
also means he made a thing obligatory or decreed or 
ordained ox prescribed a thing (Ibid). According to the 
same authority, the significance of kit aba [writing) in 
21 : 94, where the writing of good deeds is spoken of, 
IS that God will preserve those deeds foi the doer, and 
requite him for them 

A study of the verses in which the recording of 
actions, or the book of deeds, is referred to, leads to the 
conclusion that it is the effect produced by those actions 
that IS meant. For instance, in 17 : 13, where the 
book of deeds is mentioned, the deeds are not stated to 
have been w'ritten down, but to have been made to cling 
to the doei’b neck “ And We have made e\ery man’s 
actions to cling to his neck, and We will bring forth to 
him on the Resurrection Day a book which he will find 
wide open.” Now making the actions cling to the 
doer’s neck is clearly causing the effect of the actions to 
appear on the doci, so that whatever deed, good or 
bad, IS done, it leaves its impress on the doer.^ This is 
in accordance with what has been already stated, 
to wit, that an inner self of man is being prepared in this 
life. That inner self is really his book of deeds, a book 
in which is noted dowm the effect of every deed done. It 

1 Tlif lU'otl lUnio IV, 111 lliiv \(nvo t.illcil ,i t'm wliuK means 
oii^in.ilh (I hud off! thin^i Ihiil tlie<! ofi .uid also me.iii'; n deed A m.in's 
deed IS called a id ii lo show that it flies off as soon as it is done so that it 
IV not in man's ponei to bung it back, though, as the \erse clearly 
states a peimancnt impress of it is left on the doer 
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is to this that the concluding words of the verse allude 
where it is said that this book of deeds, the inner self, 
which here is hidden from the human e)'e, will become an 
open book on the Day of Resurrection. And, quite in 
consonance with this, the next verse goes on to say ■ 
“ Read thy book ; thine own self is sufficient as a 
reckoner against thee this daj' ” (17 . 14). In other 
words, the effect of a man’s deeds becomes so manifest 
on the Resurrection Day that no outside reckoning is 
needed. It is man himself who reads his own book, that 
is to say, sees all his actions in the impress left on him, 
and it IS he himself who takes his account because the 
reckoning has already appeared in his own self.. 

In agreement with this are two other verses of an 
earlier chapter : “ The book of the wicked is in prison” 
(83 : 7) ; “ The book of the righteous is in the highest 

places ” 1 83 ; 18). As opposed to the righteous who 
are in the highest places, the wicked should have been 
spoken of as being in the lowest places, but instead of 
that they are stated to be in prison, which means that a 
bar is placed against their advancement hence they are 
mentioned further on as being “ debarred from their 
Lord ” (83 : 15), while the righteous go on advancing to 
higher and higher places. The “ book ” here plainly 
stands for the inner self of the man ; in any other sense, 
the placing of the book in a prison is meaningless. Thus 
it IS clear from the various descriptions of the “ book of 
deeds ’’ that it is the effect of good or evil deeds, 
accelerating or retarding a man’s spiritual progress, as 
the case may be, that is meant, and that the writing is 
nothing but the impress that is left on man when he does 
a good or bad deed — an impress ivhich no human eye can 
see, but whose reality cannot be doubted by any con- 
scientious thinker. 
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A balance is also spoken of in connection with the 
,, , pooci and evil deeds of man. The 

inizHn or balance is again a mis- 
understood woid Wazn is simply the knowing of the 
measure of a thing ( R ). It is true that the measure of 
material things is judged by a pair of scales or by some 
other implement, but the deeds of man need no scales 
for their measurement. Raidnb is \ery clear on this point 
when he says that by wazn or mizan, m connection 
with the deeds of men, is meant “ the doing of justice in 
the reckoning of men ” He quotes the following exam- 
ples : “ And the measuiing out {wazn) on that day will 

be just " (7 8) ; “ And We will set up just balances 

' mazvSzin, pi. of mizan) on the Day of Resurrection ” 
(21 ; 47), where in fact the meaning is made clear in the 
Holy Qui’an itself by the addition of the words “ no soul 
shall be dealt with unjustly in the least.” So too else- 
where, a mlzdn is referred to as \\orking in nature 
itself . “ And the heaven He raised it high, and He 

made the balance, that you may not be inordinate in 
respect of the balance, and keep uj) the measure with 
equit) and do not make the balance deficient ’’ ( 55 ■ 7-9). 
Here the words used for measure or balance are the same 
words mizan and wazn. A mizan or balance is first 
spoken of as existing in connection with the creation of 
the heavens, and this is followed by an injunction that 
men shoulcialso inesene the balance with equity. Now 
the balance that is seen w'orking in nature is the law to 
which every thing is subject so that, w'hile opposing 
forces do exist, yet each force is subject to a law and 
does not nullify the other. Everything works out its 
destiny according to a measure, and so should man also 
work out his destiny according to a measure. Hence 
the injunction not to get inordinate in respect of the 
measure. 
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The mizan or ‘ balance ’ of men is clearly spoken 
of elsewhere as having been sent down by God ‘‘ We 
sent Our apostles with clear arguments, and sent down 
with them the book, and (sent down) the mlz^n (balance), 
that men may conduct themselves with equity ” ( 57 : 25). 
Now revelation, or the book, is sent down by God to 
awaken the spiritual life in man, and therefore the 
balance, which is spoken of as ha\ ing been sent down 
along with revelation, must also relate to the spiritual life 
of man. In his phj'sical growth man is undoubtedly 
subject to the same balance as is the rest of nature, yet 
apart from that he has a higher life, the life spiritual, 
which is evolved out of the present life, and the book 
that is sent with the prophets and the balance both relate 
to the growth of that spiritual life. The book contains 
the directions in principle, to do good and shun evil, and 
the balance is there to A\eigh the good and the evil, so 
that the spiritual life a\\akened in man takes a good or bad 
turn, a higher or lower foim, according to the preponder- 
ance of good or evil. Thus not only do good and evil 
deeds leave their effect behind, but there is also a balance 
which gives shape to that effect and makes the spiritual 
growth possible, or has a retarding effect on that growth 
if evil preponderates. 

The ‘balance’ of the hereafter, therefore, differs 
not at all from the ‘balance’ of this life; except that 
there it takes a more palpable form The general prin- 
ciple is laid down in the following verses: 

“ And we will set up just balances {mawazin, pi. of 
mizetn) on the Day of Resurrection, so no soul shall be 
dealt with unjustly in the least; and though there be the 
weight of a grain of mustard seed. We will bring it, and 
sufficient are We to take account ” (21 : 47). 

“ And the measuring out {wazn) on that day will be 
just ; then as for those whose measure of good deeds is 
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heavy, they shall be successful. And as for those whose 
measure of good deeds is light, those it is that have made 
their souls suffer loss” (7 : 8, 9j. 

A certain class of persons is indicated in whose case 
no balance shall be set up at all. These are the people 
who waste away the whole of their energy in this world’s 
doings . “ Shall We inform you of the greatest losers in 
deeds ? These arc they whose labour is lost in this 
world’s life . and therefore We will not set up a balance 
for them on the Day of Resuriection ” ( IS : 103-105). 

The life after death takes two forms ■ a life in Para- 
, , disc for those in whom the good 

Jaiiua or P.iuidise o 

preponderates over the evil, and a 
life in Hell for those in whom the evil preponderates over 
the good. The word Paradise (Firdaus) occurs only 
twice in the Holy Qur’an; on one occasion in conjunction 
with jaitna ( 18 ; 107) and on the other alone (23 : 11). It 
IS the word janna, oi its plural jannitt, that is generally 
used to indicate the abiding place of the iightcous. Janna 
is derived from ]ann w'hich signifies the concealing of a 
thing so that it is not perceived by the senses, and janna, 
in ordinary usage, means a garden, because its ground is 
covered by trees. But the use of this name for the abode 
of bliss has a deeper significance, since of Paradise it is 
plainly stated that its blessings are such as cannot be per- 
ceived by the physical senses. The description of Paradise 
usually given is, gardens in ■which rivers flow, correspond- 
ing to which the description of the righteous generally is, 
those who believe and do good. These two descriptions, 
read in the light of what has gone before as to the 
materialization in the next world of the spiritualities of 
this life, are an indication of the fact that faith, which is 
the water of spiritual life, is converted into rivers, and 
good deeds, which spring from faith, are the seeds whence 
groAV the trees of the next life. 
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The description of Paradise as a warden \\ith rivers 
flowing in it is clearly stated to be a 

Blessings of P.iiinlisp , , , 

parable ora likeness, not an actuality, 
in terms of this life : “ A likeness of the garden which the 
righteous are promised theie flow in it rivers ; its fruit 
IS perpetual and its shade ” 1 13 : 35) ; “ A parable of the 
garden which the righteous aic promised- therein are 
rivers of vater that does not altti " (47 : 15). And 

quite in keeping with this dcsciiption is the statement, 
made elsewhere, that the blessings of Paradise cannot be 
conceived of in this life, not being things of this world: 
“ No soul knows what is hidden for it of that which will 
refresh the eyes a reward for what they did” (32 : 17). 
An explanation of these words was given by the Holy 
Prophet himself when he '^aid ” .-^llah saj-s I have pie- 
pared for ^ly righteous servants what no eye has seen 
and no ear has heard, and what the mind of man has not 
conceived ” ( Bu. 59 8 1 And Ibn ‘Abbris, the famous 
Companion and commentaior is reiioi ted to have said : 
“In Paradise there are no foods of this life except the 
names” (RM. I, p. 172), 

A few' examples may be added. Zill which means a 
shadow IS spoken of as one of the blessings of Paradise : 
“ They and their wives shall be in shades ” (36 : 56 1 ; 
“ The righteous shall be amid shades and fountains ” 
(77 : 41) , “ Its fruit is perpetual and its shade ” ( 13 : 35). 
The same word has also been used in connection with 
the rigours of Hell “ And the shade of black smoke, 
neither cool nor honourable ’ (56-43, 44) “ Walk on to 

the shade having three branches” (77 -. 30). Now' zUl 
does not in all these cases bear the significance of shade ; 
the name is there but its import is quite different. In 
fact w'e are plainh told in the Holy Our’an that there is 
no sun in Paradise : “ They shall see therein neither sun 
nor intense cold” (76:13). Hence m the case of 


292 



LIFE AFTER DEATH 

Paradise, zill signifies protection or plenty, as being the 
idea underlying the word shade (R.). The same authority 
adds that zdl is every covering udielher good or bad ; and 
hence zill is also spoken of as one of the se\ erities of 
Hell. 

Take another example. Those in Paradise aie spoken 
of as being given rizq which means sustenance. But it 
cannot mean what sustains the body here. It is the rizq 
that IS needed for the sustenance of the inner self of 
man, and it is for this leason that prayer is called nzq 
(sustenance) m 20; 131. Thi fruits of Paradise, whether 
mentioned under a particiilai name or generally, are not 
the fruits of this life, but of deeds done. The name is 
the same, but the signilicance is quite different. Thus 
we are told • “ Whene\er they shall be given a portion of 
the fruits thereof, they shall sU}’, This is what was given 
to us before ” (2 : 25). Evidently the fruits of good 
deeds are meant heie, and not the fruits that the earth 
grows, because the latter are not given to all the faithful 
here while the former are. Similar is the case with the 
rivers of water, milk, honey and Mine, all of which things 
are plainly spoken of as a parable (47 . 15) ; the thrones, 
the cushions and carpets (88 . 13-16) ; the ornaments, the 
bracelets, the silk robes ( 18 . 31) ; all those are not things 
of this life, but they are mentioned sunply to show that 
whatever may serve to perfect the picture of the happiness 
of man, will be there. As for the exact form they will 
take, that cannot be made known to man, because his 
senses are incapable of perceiving it. All descriptions of 
the blessings of the next life are only a matjial (a likeness 
or a parable), as is explained in the Holy Qur’an. 

As already stated, the Resurrection means quite a 
new life and a new order of things, a new heaven and a 
new earth. A little consideration will show that even our 
ideas of place and time are inapplicable to the next life. 
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Paradise extends over the whole of the heavens and the 
earth, that is to say, the whole of this universe : “ And 
hasten to forgiveness from your Lord and a garden, the 
extensiveness of which is as the heavens and the earth ” 
(3:132; 57:21). And when the Holy Prophet was 
asked where was Hell, if Paradise extended over the 
whole of the heavens and the earth, he replied “VVheie 
IS the night when the day comes?" (RM. I, p. 670). 
This shows that Paradise and Hell are more like two 
conditions than two places. Again, notwithstanding the 
fact that the two are poles asunder, the one being the 
highest of the high and the other the lowest of the low, 
they are separated only by a wall: ‘‘Then a separation 
will be brought about beween them by a wall having a 
door in it ; on the inside of it there shall be mercy and 
before the outside of it theie shall be chastisement" 
(57:13). And elsewhere, speaking of the inmates of 
Paradise and the inmates of Hell, it is said: ‘‘And 
between the two there shall be a \eir’ (7:46). It is 
impossible, with our piesent ideas of space, to conceive of 
these two things at one and the same time. Again, a 
‘‘vehement raging and roaring" of hell-fire is repeatedly 
mentioned (25 : 12 , 67 : 7), but those in Paradise shall 
‘‘not hear its faintest sound" (21' 102), while they will 
hear the call of the inmates of that fire : “ And the 
inmates of the hre shall call out to the dwellers of the 
garden, saying. Pour on us some water or give us of the 
sustenance that Allah has gi\en you. They shall say, 
Allah has prohibited them both to the unbelievers, who 
take their religion for an idle sport and a play, and this 
world’s life deceives them” i7: 50, 51). Thus those in 
Paradise shall hear the talk of those in Hell, but they 
shall not hear the roaring of the fire of Hell. This 
shows that the change, that will come ovei man in the 
Resurrection, will be so thorough that even his present 
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senses will be changed into others of which it is impossible 
fui him to conceive in this life, senses which would hear 
the lowest tones of one kind, but not the most terrible 
sounds of another. 


The things mentioned among the blessings of 
„ . Paradise are, therefore, not the 

things of this world, but things which 
we have neither seen nor heard of in this life ; nor, 
with our present senses, can we even conceive of them. 
All descriptions given are simply to show that the life 
of the righteous will be perfect in the Resurrection. 
It IS with the same end in view that mention is made 


of the company of men and women in that state, to 
which sensuallj'-minded people have attached a sensual 
significance. Writing under the word zauj, Ra^ib says 
that “the meaning of zawwapta-hiim bi-hur-m ‘in is 
that we have given them hur as companions iqaranna- 
hum bt-hmna), and the Qur’an does not say zawu'apiU- 
hitm hftr-an as you say in the case of the marriage of a 
man with a w'oman, zawu'ajtu-hu mra'at-an, hinting 
that the relations there will not be as they are known 
to us here in this life” It is also stated that in the 


“relations with women in Paradise there is no suggestion 
of procreation” (RM. I, p. 1/2); and as sexual relation- 
ship, as understood in this life, is a requirement of 
nature to help the act of procreation, it is clear that the 
relationship of sexes or the company of men and women 
in the Resurrection has quite a different significance. 

The mention of w'omen in the Holy Qur’an is, in the 
first place, to show' that men and w'omen are both equal 
in the sight of God, and that both will en]oy the higher 
life in the Resurrection. That women, in general, shall 
have access to Paradise, like men, is made clear in many 
places : 

“ And whoever does good deeds, whether male or 
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female and he is a believer — these shall enter the 
garden” (40 40; 4: 124). 

“ Whoc\ er docs good deeds, whether male or 
female, and he (or she) is a believer, We will mihe him 
(or her) live a happ}' life” ( 16 97) 

“ I will not waste the \\(>rk of a worker among you, 
whether male or female, the one of you being from the 
other ” I 3 . 194 i. 

The wives of the rightcousare mentioned particularly 
as accompanying their husbands in Paradise . 

” Dwell thou and thy wife in the garden ” [2 : 35). 

“They and their wives sh<ill be in shades, reclining 
on raised couches ” (36 56) 

“ Our Lord ' and make them enter the gardens of 
perpetuity which Thou hast promised to them and those 
who do good of their fatheis and their waves and their 
offspring” (40 8). 

“ Enter the garden, you and your wives; you shall 
be made happy ” (43 : 70) 

Among the various descriptions of women in Paradise 
is the word hur, w'hich occurs four 
times in the Holy Qur’an, m 44 ; 54, 
52 : 20, 55 : 72, and 56 22 It is a plural of ahwar 
(applied to a man) and of hatira' (applied to a woman), 
signifying one having eyes characterized by the quality 
termed hawar (LL ). Havar means originally whiteness 
(which IS a symbol of purity), and the word haurO, ' is 
applied to a woman who is of a white colour and whose 
white of the eye is intensely white and the black thereof 
intensely black (LA.). Ahwar, besides being applied to a 
man of a similar description, also signifies pure or clear 
intellect (LL.). In fact, purity is the prevailing idea m 
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hawar, and therefore liawdrl} which is derived from 
the same root, means a pure and a sincere friend. Hence 
“ pure ones ’ is the neatest rendering of the word /wr, 
in English. The four occasions on which the women of 
Paradise are spoken of as hur are quoted below ; 

“ Surely the righteous are in a secure place, in 
gardens and springs and We will give them 

the company of pure (/wr), beautiful ones” (44 • 5l-54\ 

“ Surely the righteous shall be in gardens and bliss 

Reclining on thioncs set in lines, and We will 

give them the company of pure {liTir ), beautiful ones ” 
(52 : 17-201 

“ In them (i e., the gardens) are goodly women, 
beautiful ones . Pure ones [htir^ confined to the 
pavilions ” (55 • 70-72). 

“ And the foremost are the foremost, these are they 
who are drawn mgh i to God). In the gardens of bliss 

On thrones iiiwi ought... And pure [Imr), 

beautiful ones, the likes of hidden pearls : a reward for 
what they used to do ” (56 10-24). 

Are hur the women that go to Paradise, the wives 
of the righteous? A hint to this effect is given in a hadith. 
The last of the occasions on which the hur are spoken of 
IS 56 : 10-24, and in continuation of the subject there 
occur the words ; “ Surely Wc have made them to grow into 
a new growth, then We have made them virgins, loving, 
equals in age, for the sake of the companions of the right 
hand” (56 : 35-38). In connection with this, the making 
them “ to grow into a new growth,” the Holy Prophet is 
reported to have said, that by this are meant women 

1 In the HoI\ Qui’an thii rtoul li.is been pnrticulailj applied to the 
ehosen ilisciples of Jesus, but in Hadith it is used in a general sense in 
connection with the chosen friends of anj prophet 
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who have grown old heie i^Tr. 44 : sura 56). The 
meaning, thciefoie, is that all grind women shall grow 
into a new growth in the new life of the Resurrection, 
so that they shall all be virgins, equals in age. The Holy 
Prophet’s explanation shows that the w'ord hur is used 
to describe the new' grow'th into which women of this 
world w’lll grow. An anecdote is also related that an old 
woman came to the Holy Prophet when he w'as sitting 
with his Companions, and asked him if she w'ould go to 
Paradise. In a spirit of mirth, the Holy Prophet 
remarked that there would be no old woman in Paradise. 
She was about to turn awaj' rather sorrow'fully, when the 
Holy Prophet comforted her with the words that all women 
shall be made to grow into a new growth, so that there 
shall be no old woman in Paradise, and recited the verses 
quoted above ( RM VIII, p 320). 

The conclusion to which this hadith leads is further 
Hur as ,i hir'^ing <ii supported by what is stated in the 
Paradise Holy Qur’an. The description of 

Jmr, as given in the Holy Qur’an, contains the best 
qualities of a good w'oman, purity of character, beauty, 
youthful appearance, restrained eyes and love for her 
husband. But even if the hur are taken to be a blessing 
of Paradise, and not the women of this world, it is a 
blessing as w'ell for men as for w'omen. Just as the 
gardens, rivers, milk, honey, fruits, and numerous other 
things of Paradise are both for men and w'omen, even so 
are hur. What these blessings actually are, no one 
knows, but the w'hole picture of Paradise draw'n in the 
Holy Qur’an strongly condemns the association of any 
sensual idea therewith. It may, how'cver, be asked, why 
are these blessings described in woids w’hich apply to 
women ? The fact is that the rcw'ard spoken of here has 
special reference to the purity and beauty of character, 
and if there is an emblem of purity and beauty, it is 
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Cliildicn in Pni.Kjiv' 


womanhood, not manhood. 

What is true of women is also true of ghdm&n 
(children). The Holy Qur’an speaks, 
on one occasion, of the presence m 
Paradise of ghilman (pi. of ghtdam meaning a boy), and 
on two occasions of wddctn (pi. of walad meaning 
a son or a chdd ) : “ And round them shall go boys 
ighdmSn) of theirs as if they were hidden pearls *' 
(52 : 24) ; “ And round about them shall go children 
(wddaii) never altering in age ” (56 . 17 , 76 • 19). In 
the first case, there IS a double indication showing that 
these boys, called the ghdman, are the offspring of the 
faithful ; they are called ghdmSn-un la-liiim or their 
boys, and it IS clearly stated that God “will unite with 
them {i. e , the righteous) then offspring ’ (52 21). To 
the same effect it is elsewdiere said that the “ offspring ’’ 
of the faithful will be made to enter Paiadise with them 
(40:81 Hence the ghdmdn and the 'U'ddaii are the 
young children who have died in childhood. There is, 
however, a possibility that these boys are only a blessing 
of Paradise, as boyhood is, like w omanhood, an emblem of 
purity and beaut\'. 

No leader of the Holy Qur'an can fail to see that 
the real picture of Paradise, therein 
portrayed, strikes at the very root of 
I quote only a few' ^erses which 
reveal the true nature of Paradise . 

y “ Allah has promised to the believing men and the 
believing women gardens m which rivers flow', to abide in 
them, and goodly dw'cllings in gardens of perpetual 
abode ; and greatest of all is Allah’s goodly pleasure, that 
is the grand achievement ” (9 • 72). 

“ As for those who belic\e and do good, their Lord 
will guide them by their faith ; there shall flow beneath 
them rivers in gardens of bliss ; their cry in it shall be. 


-Mxicle (il pp.u (■ 


sensual pleasures 
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Glory to Thee, O Allah ' and iheir greeting in it shall 
be, Peace : and the last of Ihcir cry shall be. Praise be to 
Allah, the Loid of the worlds ” (10 . 9, 10). 

“ Their greeting in it is. Peace " (14 : 23). 

“ The righteous shall be in the midst of gardens and 
fountains Enter them in peace, secure. And We will 
root out whatever of rancour is in their breasts — they 
shall be as brethren, on laised couches, face to face. 
Toil shall not afflict them m it, noi shall they be ever 
ejected from it” (15 ; 45-48). 

“ And they shall say All i>rdise is due to Allah, 
Who has made gi I of to depart from us; our Lord is 
surely Forgumg, Multiplier of lewards. Who has made 
us alight in a house abiding foi ever out of His grace , 
toil shall not touch us therein, nor shall fatigue therein 
afflict us ’ (35 : 34, 35) 

" They shall have fiuits therein, and they shall have 
whatever they desire . Peace, a word from a Merciful 
Lord ” (36 . 57, 58). 

“ Enter it in peace ; that is the day of abiding. 
They have therein what they desire and with Us is more 
yet " (50 : 34, 35). 

“ They shall not heai therein \ainor sinful discourse, 
except the word. Peace, Peace” (56 . 25, 26,1. 

Quite in accordance with this description of Paradise, 
one of the names by which Paradise is mentioned in the 
Holy Qur’an is dar al-salani or “ abode of peace ” 
(6 : 128; 10 : 25). 

The ultimate object of the life of man is described 
Liqa' Aiidii oi the as hqa' AlWi which means the meet- 
meeting it ith God With God. In One of the earliest 

chapters we are told : “ O man ! thou must strive to 
attain to thy Lord a hard striving until thou meet Him ” 
(84 : 6). But this object cannot be fully attained in this 
life; it is only in the life after death, the higher life, that 
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man is able to reach this stage. Hence it is, that those 
who deny the life after death are said to be deniers 
of the meeting with God ; “ And they say, What ! when 
we have become lost in the earth, shall we then be in a 
new creation ? Nay ; they are disbelievers in the meet- 
ing with their Lord" (32 : 10). To be content with this 
life, and not to look forward to a higher goal and a 
higher life, is repeatedly condemned : ‘‘ Those who do 

not hope in the meeting \Mth Us, and are pleased wnth 
this world's life and are content with it, and those 
who are heedless of Oui communications — these, their 
abode is the fire " (10 : 7, 8) ; “ We leave those who 

hope not for the meeting with Us in their inordmacy, 
blindly wandering on” (10; 11); “And those uho dis- 
believe in the communications of Allah and the meeting 
with Him despair of My mercy, and these arc thej'’ that 
shall have a painful chastisement” (29 ; 23) , “They know 
the outward show of this world’s life, and of the here- 
after they are absolutely heedless. Do they not reflect 
within themselves that Allah did not create the heavens 
and the earth and what is between them but with the 
truth and for an appointed term ? And surely most of 
the people are deniers of the meeting with then Lord ” 
(30: 7, 8). Only those who are sure that they will meet 
their Lord work on patiently for this great object : 
“And seek assistance thiough patience and prayer, and 
surely it is a hard thing except for the humble ones, who 
know that they shall meet their Lord and that they shall 
return to Him ” (2: 45, 46). The meeting with the Lord 
is the gieat goal to attain which all good deeds are done : 
“Therefore whoever hopes to meet his Lord, he should 
do good deeds, and not join anyone in the scr\ice of his 
Lord” (18 ; 110). And A\hat is Hell itself but being 
debarred from the Divine presence ; “ Nay ! rather, what 
they used to do has become like rust on their hearts. 
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Nay! they shall, on that clay, be debarred from their 
Lord, then they shall enter the burning fire ” (8S : 1-1-16). 
Paradise is therefore the place of meeting God, and life 
in Paradise is above all corporeal conceptions 

That, ho\ve^'er, is onl)' the beginning of the higher 
\d\ am I iiK'iii Ml ilu" life. The goal has been attained, but 
lusher iifi' only opens out wide fields for 

further ad\ancemcnt. If man has been granted such vast 
capabilities even in this physical life that his advance- 
ment know s no bounds, that advancement could not cease 
w'ith the attainment of the higher life. In accordance 
with the idea of the Resurrection as the birth into a 
higher life, the HoK' Qur’an speaks of an unending pro- 
gress in that life, of the iighteous e\ er rising to higher 
and highei stages Rest and enjoyment are not the goal 
of human existence Just as thcie is a desire implanted 
in the human soul to acUance further and further in this 
life, even so there will be such a desire in Paradise • “ O 
you who believe ! turn to All.lh a sincere turning ; maybe 
your Loid will remove from you your cmI and cause you 
to entei gardens in which rivers flow, on the day on 
which Allah wall not abase the Prophet and those who 
believe with him; their light shall run on before them 
and on their right hand ; they shall say. Our Lord ! make 
perfect for us our light and grant us protection, for Thou 
hast power over all things ” (65 8). It is clear from the 
first part of this verse that all evil is removed from those 
who enter into Paradise, and as clear from the conclud- 
ing portion that the soul of the righteous shall still be 
animated by a desire for more and more light, w'hich 
evidently indicates a desire to attain to higher and ever 
higher stages of spiritual life And there shall be means 
of fulfilment of ever)' dcsiie in Paradise “They shall 
have fruits therein and they shall have whatever they 
desire ’’ (36 ; 57). So the desire to attain to higher and 
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higher stages cannot remain unfulfilled : “ But those who 
are careful of their duty to their Lord shall have high 
places, above them higher places (still), built for them ” 
(39 : 20). The new life granted to the righteous in 
Paradise is thus the starting-point for anew advancement, 
in which man shall continue to rise to higher and higher 
places. Nor shall man ever grow weary in the attainment 
of these high stages of which even a conception cannot be 
now formed, for “toil shall not touch him therein, nor 
shall fatigue therein afflict him ’’ (35 : 35) ; “Nor shall 
they be ever ejected from it” (15 . 48). The joys of 
Paradise are thus really the true joys of advancement. 

Hell IS described by seven different names in the 
Diffeioiit luinios nf Holy Qur’an, and these are supposed 
by some to be the seven divisions of 
Hell. That most frequently occurring is Jahannavi, 
which is, as it were, a pioper name for Hell. Jihmnain 
signifies great depth, and bi’r-unjahannam-im me-Ans au'ell 
whose depth ts very great (LA ) Another name for Hell 
which bears a similar significance, but w'hich occurs only 
once in the Holy Qur’an, is hnwtya (101 9), meaning an 
abyss or a deep place of which the bottom cannot he 
reached (LA.), the root being hawO, which means falling 
down to a depth from a height, and hence indicating low 
desires (R. ). Four names of Hell are taken from the 
analogy of fire, viz., jahim, derived from jahm signifying 
the burning or blazing of fire, but this word is applied to 
the fury of war as well as of fire, while tajahhama, 
another measure from the same root, means he burned 
with vehemence of desire or covetousness and niggard- 
liness, also he became strained in disposition (LL.) ; sa'ir 
from sa'r which means the kindling of fire and is meta- 
phorically applied to the raging of war (R.), while the 
word su'ur has been used in the sense of distress in the 
Holy Qur’an (54 : 24) ; saqar from saqara which means 
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the heat of the sun scorched a man (R.) ; lazS. which 
means the flame of the fire, and in one foim {talazzd) 
IS metaphorically ubed foi “ burning with anger ” (LA.). 
The seventh name hutama, which occurs only twice in 
the same context, (104.4, 5), is deri\ ed from which 
means the brcalnng of a thing, also bieahing or rendering 
infirm oi weak with age, while hutama means a vehement 
flre, and hiitina sterility (LL ). The word hiitam, derived 
from the same root, is used in 57 20 and elsewheie for 
“ dried up and broken down” \egelation 

It will be seen from the abo\c that the different 
Hell, a 111 iiiik".trftion names of Hell convey three different 
of spintuaiitic- ideas, the idea of falling down to a 

great depth, the idea of burning and the idea of being broken 
down. Thus as the idea of iibing higher and higher is 
connected w'lth Paiadise, that of falling down to abysmal 
depth is essentially connected with Hell, and as the 
ideas of contentment and happiness aie associated with 
Paradise, the idea of burning is associated with Hell which 
IS itself but the result of burning with passion in this life; 
and lastly, as the idea of a fruitful life is associated with 
Paradise, life in Hell is icpicsented as an unfruitful life. 
All of which IS the result of man’s own deeds Because 
he follows his low desires and baser passions, he makes 
himself fall into the depths , the burning caused by 
worldly desires and passions changes into a flaming fire 
after death ; and since the only end in view is some sort 
of gam in this life, there is no deed which can bear fruit 
after death. Just as the blessings of Paradise are a 
manifestation of the hidden lealities of this life, so are 
the depths, the fire and the unfruitfulness of the next, the 
Day of Resurrection being the day of the manifestation 
of hidden realities (86 : 9), when the veil shall be removed 
from the eyes of man so that he shall see clearly the 
consequences of the deeds, of which he took no heedm this 
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life (50 : 22). In other words, the spiritual torments and 
mental pangs that aie geiieially felt almost imperceptibly 
in this life, assume a palpable shape in the life after 
death. The answer to the question, what is Hell ? is 
unequivocally given as “ the fire kindled by Allah which 
rises above the hearts ” (104 • 6, 7). Now the fire which 
rises above the hearts, is the heart-burning caused by 
inordinate passions. Regret for the evil done is also 
spoken of as fire : “ Thus will Allah show them their 
deeds to be an intense regret to them, and they shall not 
come out of the fire” (2 • 167 j. The ahwa\ or low 
desires of this life, that aie so often a hindrance in man's 
awakening to a higher life and nobler aims, become the 
hawiya or jahannam, the abysmal depth, to which the 
evil-doer makes himself fall. Even so, in the Holy 
Qur’an, we are told • “ Therefoie avoid the uncleanness 
of the idols and avoid false words, being upright for 
Allah, not associating aught with Him ; and whoever 
associates others with Allah, it is as though he had fallen 
fiom on high ” (22 • 30, 31), And again : “ Say, Shall 
we call on that besides Allah, which does not benefit us 
nor harm us, and shall we be turned back on our heels 
after Allah has guided us, like him w'hom the devils have 
made to fall dowm perplexed in the earth (6 : 7l). And 
again • “ And on whomsoever My wrath comes down, 

he indeed falls down to a depth ” (20 81) And of the 
people w'hose exertions are all limited to this life, it is 
said : “ They whose labour is lost in this world’s life 

and they think that they aie w^ell-versed m skill of the 
w'ork of their hands. These are they who disbelieve 
in the communications of their Lord and in the meeting 
with Hun, so their deeds bear no fruit, and therefore 
We will not set up a balance for them on the Day of 
Resurrection. Thus it is that their recompense is Hell ” 
(18 : 104-106). 
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Though flic IS so frequently mentioned as the 
consequence of eiil, the reason fen' nhich I n'lll give later 
on, yet there area number of other aspects of the evil con- 
sequences of evil deeds. For example, it is said • “ For 
those who do good is good and more, and blackness shall not 
cover their faces nor ignominy ; these are the dwellers of the 
garden, in it they shall abide. And those who earned 
evil— the punishment of an e\il is the like of it, and 
abasement shall come upon them - they shall have none 
to protect them from Allah— as if then faces had been 
covered with slices of the dense daikness of night ; these 
are the inmates of the fire, in it they shall abide” 
(10 ; 26, 27 j. Blackness of the fare is again mentioned 
as the chastisement of Hell “ On the day when some 
faces shall turn white and some faces shall turn 
black ; then as to those whose faces turn black , Did 
you disbelie\e after your believing’ Taste theieforc 
the chastisement because you disbelieved ” (3 : 105). 
So, too, in the eai her re^ elation : ’‘And on many faces 
on that day shall be dust, darkness shall cover them. 
These arc they who aie unbelic^crs, the nicked" 
(80 : 40-42). 

Disgrace is mentioned as the chastisement of 
evil-doers in many other places : “ Then on the Resurrec- 
tion Day, He will bring them to disgrace . . The 

disgrace and the evil are this day upon the unbelievers” 
(i6 : 27) ; “ That We may make them taste the 
chastisement of abasement in this world’s life, and the 
chastisement of the hereafter is certainly much more 
abasing, and they shall not be helped ’’ (41 : 16). Again, 
those in Hell are sometimes spoken of as asking for 
water and sustenance from those in Paradise : “ And 
the inmates of the fire shall call out to the dwellers of 
the garden, saying. Pour on us some water or give us of 
the subsistence that Allah has given you ” (7 : 50). 
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They have themselves got water, but it is “ boiling and 
iiileiibely cold ” (78 • 25). On other occasions, however, 
it IS light that they cry for • “ On the day when the 
hypocritical men and the hypocritical women will say to 
those who believe. Wait for us that we may have light 
from your light. It shall be said. Turn back and seek a 
light” (57 : 13). 

Hell, therefore, only represents the evil consequences 
RemeJial nature of of evil deeds, but still it is not a 
place merely for undergoing the 
consequences of what has been done ; it is also a 
remedial plan. In other words, its chastisment is not for 
the purpose of torture, it is for purification so that man, 
rid of the evil consequences which he has brought about 
with his own hands, may be made fit for spiritual 
advancement. The Holy Qur’an has clearly set out this 
law regarding even those punishments which are made to 
overtake man here on earth : “ And We did not send a 
prophet in a town, but We overtook its people with 
distress and affliction in oidcr that they might humble 
themselves” (7 • 94). 

It is clear from this that God brings down His 
punishment upon a sinning people in order that they may 
turn to Him ; in other words, that they may be awakened 
to a higher life. The same must therefore be the object 
of punishment in Hell , it is a remedial measure. 

In fact, a little consideration would show that good 
IS enjoined because it helps the progress of man, and 
evil is piohibited because it letards that progress. If a 
man does good, he himself gets the advantage of it ; if 
he does evil, it is to his own detriment. It is a subject 
to which the Holy Qur’an returns over and over again : 

“ He will indeed be successful who purifies it, and he 
will fail who corrupts it ” (91 : 9, 10). 

“ Your striving is surely directed to vg.rioij8 pnds. 
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Then as for him who gives in charity and is careful of 
his duty, and believes in goodness, Wc will facilitate for 
him the easy end And as for him who is niggardly and 
does not care for his duty, and rejects goodness. We will 
facilitate for him the difficult end ” (92 : 4-10). 

“ If you do good, you will do good for youi own 
souls, and if you do evil, it shall be for them ” (17 : 7). 

“ Whoever does good, it is for his own soul, and 
whoever does evil, it is against it, and thy Lord is not in 
the least unjust to the servants ’’ (41 . 46). 

“ Whoever does good, it is for his own soul, and 
whoever does evil, it is to his detiiment; then j'ou shall 
be brought back to your Lord ” (45 . 15). 

Purification being the great object, the man who has 
wasted his opportunity here must undergo the ordeal of 
Hell in order to obtain it. Various other considerations 
lead to the same conclusion. In the first place, such 
great prominence is given to the attribute of mercy in 
God, that He is spoken of as having “ ordained mercy 
on Himself ” (6 ; 12, 54) ; the Divine mercy is described 
as encompassing all things (6 . 148 ; 7 : 156 ; 40 : 7), so 
that even those who have acted extravagantly, against 
their own souls, should not despair of the mercy of God 
(39 : 53) ; and finally it is laid down that for mercy did 
He create all men (11 , 119). Such a merciful Being 
could not chastise man unless for some great purpose, 
which purpose is to set him again on the road to the 
higher life, after purifying him from evil. It is like a 
hospital wherein different operations are performed only 
to save life. 

The ultimate object of the life of man is that he 
shall live in the service of God : “ And I have not 

created the jinn and the men except that they should 
serve Me ” (51 : 56). The man who lives in sin is debar- 
red from the Divine presence (83 ; 15); but, being purified 


308 



LIFE AFTER DEATH 

by fire, is again made fit for Divine service. Hence Hell 
IS called, in one place, the inaiilet (friend) of the sinners 
(57 : 15), and their umm (mother) in another (101 : 9). 
Both descriptions are a clear indication that Hell is 
intended to raise up man by purifying him from the dross 
of evil, just as fire purifies gold of dross. It is to point 
to this truth that the Holy Qur’an uses the word fitna 
(the assaying of gold, or casting it into the fire to purify it), 
both of the persecutions which the faithful undergo in 
this life (2 : 191 ; 29 ; 2, 10), and of the punishment which 
the evil-doers shall suffer m Hell (37 ■ 63). Thus the 
faithful arc purified through their sufferings, in the way 
of God, in this life , and the evil-doers shall be purified bj 
hell-fire. Hell is called a “ friend ” of sinners, because 
through sufferings it will fit them for spiritual progress, 
and it IS called their ‘mother,” because in its bosom they 
will be brought up, so that they may be able to tread the 
path of a new life. 

Another consideration, which shows that this chast- 
isement IS of a remedial nature, is that, according to 
the teachings of the Holy Qur’an and the sayings of the 
Holy Prophet, all those, who are in Hell, shall ulti- 
mately, when they are fit for a new life, be released from 
it. This is a point on which great misunderstanding 
prevails even among Muslim theologians. They make a 
distinction between the Muslim sinners and the non- 
Muslim sinners, holding that all Muslim sinners shall be 
ultimately taken out of Hell, but not the non-Muslim 
sinners. Neither theHoly Qur’an nor the HadiA upholds 
this view. There are two words khiilnd and abad used 
in connection with the abiding in Hell or Paradise, and 
both these words, while, no doubt, indicating eternity, 
also bear the significance of a long time. Not only do 
all authorities on Arabic lexicology agree on this, but the 
use of these words in the Holy Qur’an also makes it quite 
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clear. The v.ord khulud has been freely used recarthnEr 
the chastisement in Hell if as \\ell as of non- 

Muslim s rrers I v. . I q.: 'ti but one example of its u^e 
regardinc Muslim sinners. After statins the lat\ of 
inheritance. It 15 said • ‘These are .Aliah'.s limits; and 
whoever cbev- Allah an-l Hi': Apo'^tle. He will cause 
him to enter gardens .n v.h.ch r;\er= flow to abide in 
them : and this .s the grett .tchtet e ment. And whoever 
disobevs .A.1 ah and Hi- .Xpr-tlc and uot^ beyond His 
limits. He wib cause him to enter into fire, to abide in it 
and he shal have an abasing chastiserrent ’ 
(4 : 13 14). Here clear.y Muslim sinners are spoken 

of, and yet their abiding m Htl' t*- expressed by the word 
khulud. 

Take the other word ahad This word occurs thrice 
in the Holy Our’an. in CDnnection with the abiding of 
sinners in Hell. Ordinarily it i'^ taken as meanin:; for 
ever OT etcrtully, but th.\t .t s.-nretimes curmfies only a 
long time, i- abundantly clear fmm the ‘act that both its 
dual and plural forms are .n use RaAib says that this 
IS owinp to the fact that the word is. in that case, used to 
express a pari of time Ard exp.aining its verb form 
ta'ahhada. he«ays it sign.ne= the thiuz existed for abad. 3ind. 
IS taken to .mean "what remains rlr a long time. Thus a 
longtime, as the significarce- of eibad. is fully recognized 
in Arabic Jexicoiogx' That in the case of those m 
Hell, it <=.gnihe= a long tnut a.id not /or ever, is clear 
from the fact that the ab'dmg in hell of e\ en the unbe- 
hevere is elsewhere stared to be for aliqab, which is 
the plural of huqba, meaning a year or many years (L.A. 
or eighty years (R.). At all events it indicates a definite 
period of time, and hence sera es as a clear indication 
that even abad. in the case of abiding in Hell, means a 
long time. 

The two words khulnd and abad, which are generally 


310 



LIFE AFTER DEATH 


construed as leading to an eternity of Hell, being thus 
disposed of, I will now consider the verses which are 
generally adduced in support of the idea that those in 
Hell shall for ever and evei suffer its endless tortures : 

“ Thus will Allah show them their deeds to be 
intense regret to them, and they shall not come out of 
the fire ” (2 . 167). 

‘‘ Those who disbelic\e, even if they had what is in 
the earth, all of it, and the like of it w'lth it, that they 
might ransom themselves with it from the chastisement 
of the Day of Resurrection, it shall not be accepted from 
them, and they shall have a painful chastisement. They 
would desire to go forth from the hre, and they shall 
not go forth from it, and they shall have an abiding 
chastisement (5 : 36, 37) 

“ Whenever they will desire to go forth from it, 
from grief, they shall be turned back into it ” ( 22 : 22). 

“ And as for those who transgress, their abode is the 
fire ; whenever they desire to go forth from it, they shall 
be brought back into it, and it will be said to them, 
Taste the chastisement of the liie which you called a he ” 
(32 : 20). 

These ^elses are self-explanatory. Those in Hell 
shall desiie to escape from it but shall not be able to do 
so ; even if they could offer the whole earth as a ransom, 
they w'ould not be able to get out The e\il consequences 
of sin cannot be avoided, howsoever one may desire, 
and even so is the fire of Hell. None can escape from 
it. But not a word is there in any of these verses to 
show that God will not take them out of it, or that the 
tortures of Hell are endless. They only show that every 
sinner must suffer the consequences of what he has 
done, and that he cannot escape them ; but that he may 
be set free when he has undergone the necessary 
chastisement, or that God may, of His boundless mercy, 
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deliver the sinners when lie pleases, is not denied here. 

Even if abaci is taken to mean eternity, the abiding 
in Hell, accoiding to the Holy Qur’an, must cease at 
some time, because a limit is placed on it by the addition 
of the words tlld md s^d'a Alldh or except as Alldh 
pleases, which clearly indicate the ultimate deliverance of 
those in Hell. The following two verses may be noted 
in this connection : 

‘‘ He shall say, The hre is your abode, to abide in it, 
except as Allah pleases, for thy Lord is Wise, Knowing " 
(6 : 129). 

“ So as to those who are unhappy, they shall be in 
the fire ; for them shall be sighing and groaning in it, 
abiding therein so long as the heavens and the earth 
endure except as thy Lord pleases, for thy Lord is the 
mighty Doer of what He intends" i ll • 106, 107), 

Both these verses show that the abiding in Hell must 
come to an end. To make this conclusion clearer still, 
the Holy Qur’an has used a similar expression for those 
in Paradise but with quite a different ending : 

“ And as to those who are made happy, they shall 
be in the garden, abiding in it as long as the heavens and 
the earth endure, except as thy Lord pleases • a gift 
never to be cut off” (11 : lOS). 

The two expressions are similar ; those in Hell and 
those in Paradise abide, each in his place, so long as the 
heavens and the earth shall endure, with an e.xception 
added in each case— except as thy Lord pleases — showing 
that they may be taken out of that condition. But the 
concluding statements are different. In the case of 
Paradise, the idea that those in it may be taken out of it, 
if God pleases, is immediately followed by the statement 
that it is a gift that shall never be cut off, showing that 
they shall not be taken out of Paradise ; while in the case 
of Hell, the idea that those in it will be taken out is 
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confirmed by the concluding statement, that God is the 
mighty Doer of what He intends. 

This conclusion is coiroborated by Idadith. The 
Holy Prophet is rcpoited to have said : “ Then Allah 

will say, The angels have interceded and the prophets 
have interceded and the faithful have interceded and 
none remains but the most Merciful of all merciful 
ones. So He will take out a handful from fire and 
bring out a people who have never done any good ” (Bu. 
97 : 24). 

Three kinds of intercession are spoken of in this 
hadith ; of the faithful, of prophets and of the angels, 
and the intercession of each class is undoubtedly meant 
for people who have some sort of close relation with 
that class. The faithful will intercede for people who 
have come into contact with them peisonallj , the pro- 
phets will intercede foi theii followers , the angels, 
being the movers to good, will intercede for people who 
are not followers of a prophet, but who have done some 
good. And the hadto adds that the most Merciful of all 
still remains, so He will bring out fiom the fire even 
people who have never done any good. It follows that, 
thereafter, none can remain in Hell, and in fact the 
handful of God cannot lea\e anything behind. 

Other hadith state even more explicitly that all men 
shall be ultimately taken out of Hell. “ Surely a day 
will come over Hell when it will be like a field of corn 
that has dried up after flourishing for a while ” (KU.). 
“ Surely a day will come ovei Hell when there shall not 
be a single human being m it ’’ (F Bn. IV, p. 372). And a 
saying of ‘Umar, the second Caliph, is recorded as follows : 
“ Even if the dwellers in Hell may be numberless as the 
sands of the desert, a day wall come when they will be 
taken out of it” (FBn. IV, p. 372). A similar saying is 
recorded from Ibn Mas'ud : “ Surely a time will come 
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over Hell when its gates shall be blown by wind, there 
shall be none in it, and this shall be after they have 
remained therein for many \eaib ’ (IJ — C XII, p. 66) 
Similar sayings are reported from many other Companions, 
such as Ibn ‘Umar, Jabii, Abu Sa'Id, Abu Huraira, etc, 
and also from the Tabtln (FBn.). And later Imams, such 
as Ibn ‘Arabl, Ibn Taimiya, ibn yayyim and many others 
have held similar views {Ibid). Thus there can beb ut 
little doubt left that Hell is a temporaiy place for the 
sinner, \\hether Muslim or non-Muslim, and this also 
supports the view that the chastisement of Hell is not for 
torture, but as a reined}, to heal the spiritual diseases 
which a man has incuned ot himself and by his own 
negligence, and to enable him to start again on the road 
to the higher hie. The tiuth of this has alieady been 
established from the Holy (Jur’an, but a hadith, also, may 
be quoted here which expressly speaks of inmates of the 
fire as being set on the load to the higher life* “Then 
will Allah say. Bring out ot the fire) every one in whose 
heart there is faith or goodness to the extent of a mustard 
seed, so they will be taken out hiving become quite black, 
then they wall be thrown into the river of life and they 
will grow as grows a seed by the side of a river ” 
(Bu, 2:15). This hadl^ is conclusive as to the remedial 
nature of Hell, and establishes beyond all doubt that all 
men will ultimately be set on the wa.y to the higher life. 
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CHAPTER VII. 

QADAR OR TAQDIR. 

Qadar^ and taqdir, according to Ra^ib, mean the 
SiRmfiraiKe of qaiiai making manifest of the measure 
.inc! tandir {kaiHiyya) of a thing, or simpij’ 

measure. In the words of the same authont)-, God’s 
taqdir of things is in two ways, by granting qudra, t.e., 
power, or b} making them in a particular measure and 
m a particular manner, as wisdom requires. An example 
of this IS given in the taqdir of the date-stone, out of 
which it IS the palm only that gro^^s, not an apple or olive 
tree, or in the taqdir of the spcrma of man, out of which 
grows man only, not any other animal. Taqdir is 

1 ’1 he v\ oril (((idja Ron(M.ill\ .i«ch laird w iih amiat , and in common 

p.irlanic, tja^a ni qadai of God .iic vpr.Kon oi lomihei Ihit whi'e qadni 
means the ni\ me measure of things, i|a.d/d ai c oidiiifj lo Ra^ih means the 
decuinif' of an aihiii aUelhei U lie hv tU • i l>v Ucctl h is luither stated 
tube of two kinds, eilhei as relating to ni.in i a asulatingtci God .\n 
example of the pad/a of God m wool is 17 I where fpresent 

plural preleiite loim of q.idaa) nu ans acioiding to Kaghih at made knoa.u 
to them and mealed to lliem a dei f-ue ieic'aii"n ‘ \nd U e made known 
(qa^ainaj to the i hildien o| Nuiol in the Book C'erlainh \ou will make 
mischief in the kind tw i< e ' S> .dso m Is Ms which iiins thus ' And We 
revealed (qadzaina) to him this affaii th.it the loots ot these sh.dl be cut off 
in the moining In both thpee places qad/a means the m. iking known of 
a OiMiie ordci b\ wax ofpiophetx \n example of the deciding of an 
affair bx rleed is -10 20, w heie God s indgmcnt is i ailed Mis o.iriza ‘ And 
Allah judges w ith the ti iith 'or ft IZ, etc xxheie the i lealion of heavens 
IS spoken of So He oidained them Qiadza /iiniiiiit seven he.ivcns” Refer- 
ring lo the distinction between qad/a and qad.ii, Raghib sav s that qadar 
IS the measure, vv lule qad/a is the dev isioii or the bringing of it into action 
1 hus when the Caliph ‘ Lnini oideiod .\hu 'I'baida to give up a plague- 
strii ken plav c to vvhith ' I'mai refused to go. and to lemove his tioops lo 
<i healthier spot, he w.is met with the ohiection " Dost thou fix from the 
ipidfa of .Vlldh ’ I c, Irom what God has oidcrcd ‘ I mai s replv was 
“lllv fiom the qad/a of MUh to the q.adar of .Allah" AMiat he me.nnt 
evidently vv,is th it if God hail biought .ibout plague by His qad/a in one 
place, anotliei pl.itc vv.is fiec fioni it anil it was His ejadar le, a Mix me 
law , that thev should betake themselves to a place of safety IR) Qad/a 
IS, therefoie, onlv the ordering of a thing to come to pass, while qadar 
signifies the cieating of things subject to certain laws 
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therefore the l.iw oi measure which is w’orking thiouf^hout 
the w'holc of creation , and this is exactly the sense in 
which the word is used in the Holy Qur’iln. For 
example, the Holy Qin dn speaks of a taqdir for each 
and e\ery thing that h\s been created ' 

" Glorify the name of thy Lord, the Most High, 
Who cieatcs, then makes complete, and Who makes 
things according to a measure {qaddara from taqdir), then 
guides them to their goal ” (87 1 -3) 

" Who created everything, then ordained for it a 
measuie [taqdir) " (25 2'. 

“ Surely We have created everything according to a 
measure (qadar) " (54 49). 

“ -knd the sun runs on to a term appointed foi it ; 
that is the law' [la (dir) of the Mighty, the Knowing. And 
as for the moon. We have ordained [qadJarncl fiom 
taqdir) for it stages ” (36 • 38, 39). 

The law' according to w'hich foods, provisions and 
other things are provided in the earth is also called a 
taqdir of God. and so, also, the kiw according to which 
rain falls on the earth and that accoiding to w'hich night 
and day follow' each other 

“ And He made in it mountains above its surface, and 
He blessed therein and made [qaddara) therein its foods" 
(41 : 10). 

“ And there is not a thing but with Us are the 
treasures of it, and We do not send it down but in a 
known measure (qadar) ' (15 : 21). 

“ And We send dow'n w'ater from the cloud according 
to a measure [qadar) ” i 23 : 18 ; 43 ■ 11'. 

“ And .\llah has appointed a measure [ytiqaddiru 
from taqdir) of the night and the day ” (73 • 20). 

Though man is included in the creation, and his 
taqdir is therefore the same as the taqdir of the whole 
creation, he is also separately spoken of as having a 
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taqdir similar to the law of growth and development in 
other things • 

“ Of what thing did He create him ? Of a small 
lifc-gcrm He created him, then He made him according 
to a measure {qaddara-hn)" (80 ; 18, 19). 

All these veises go to show that, as according to 
lexicologists, taqdir, in the language of the Holy Qur’an, 
is a universal law of God, operating as much in the case 
of man as in the rest of nature a law extending to the 
sun, the moon, the stars, the earth and the heavens and 
all that exists in them. This univcisal law is fully 
explained m two short verses in 87 • 2-3 ; “ Who 

creates, then makes complete, and Who makes according 
to a measure, then guides ” Four things are mentioned 
legaiding every thing created, including man ; its hhalq or 
creation, its taswiya or completion, its taqdir or measure, 
and its hiddya or guidance to its goal. The law of life, 
as witnessed in nature, is exactly the law desciibed here. 
Everything is cieated so as finally to attain to its com- 
pletion, this completion being brought about according to 
a law or a measure within which everything works by 
Divine guidance. Thus the taqdir of everything is the 
law or the measure of its growth and development. 
While one seed will grow into a blade of grass, another 
will become a huge tree , notwithstanding its growth and 
development, one life-germ can hardly be seen with a 
microscope while another grows into a huge animal. 
Everything has its own line of development and so has 
man ; therefore his taqdir is not different in nature from 
the taqdir of other things 

Taqdir, meaning the absolute decree of good and 
Creation of t;ood and evd by God, an idea wuth w'hich the 
word is now indissolubly connected 
by the popular mind as well as by thinking writers, is 
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neither known to the Holy Qur’an,' nor even to 
Arabic lexicology. The doctrine of predestination is of 
later growth, and seems to have been the result of the 
clash of Islam with Persian religious thought. The 
doctrine that there are two creators, a creator of good 
and a creator of evil, had become the central doctrine of 
the Magian religion, just as the Trinity had become that 
of the Christian faith. The religion of Islam taught the 
purest monotheism, and it was probably in contro\erting 
the duahstic doctrine of the jMagian religion, that the 
discussion arose as to whether or not God w'as the 
creator of evil. These discussions grew very hot and 
many side-issues sprang up. All this was due only to a 
misunderstanding of the nature of good and evil. God 
created man with certain powers which he could exercise 
under certain limitations, and it is the exercise of these 
powers in one way or another that produces good or evil. 
For instance, God has giited man wnth the power of 
speech, w hich he can use eithei to do good or evil to humanity, 
either to tell a truth and say a good word, or to utter 
falsehood and slander, himilarly, man has been endowed 
with numerous other powers which may be used either for 
good or for cmI. Hence the contro\ersy, as to whether 
God was the creator of good and e\il, arose simply out 
of a misconception of the n iture of good and evil. The 
same act may be a virtue on one occasion and evil on 
anothci. A blow struck in self-defence or in defence of a 

1 '1 lieic lb onU one ocrasiou iii llie 1 loK Qui an on \\ hii li a lU'i m ati\ c 

of taqdli lb used to indicate tlic tatc of a peison Spealviiii' of the wife of 
Lot, the Holv yur'an says " \\ e oidained (<iatliliti nd) that she shall be of 
those w ho remain behind" (15 00. 27 57' Bin c\en hcie it does not 
mean that God h.id ordained that she should be a doer of e\ il There is 
mention here of an ordinaiuc ivliiih liolda good in the case of .ill eiil- 
doers that they should suffei the ciil i onseiiueiii i". of what they have 
done, she v\as not one of the faithful, but a disbeheicr, so that when 
Divine punishment overtook the evil-doers, she was ordained to be 
with ^hem 
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helpless man is right, and a blow struck aggressively is 
\\rong. Hence evil is also called ziilni, \Ahich means 
according to lexicologists, i/ic placing of a thing tn a 
place other than that which is meant for it, either by 
falling short or by excess or by deviation front its time or 
its place (R ) Thus the use of a power in the right 
manner, or at the right moment, or in the right place is 
a virtue, and its use in a wrong manner, or at a wrong 
moment, or at the wrong place is a vice. The Holy 
Qur’an, therefore, has not dealt uith the question of the 
creation of good and evil at all It speaks of the creation 
of heaven and earth and all that is in them , it speaks of 
the creation of man , it speaks of endowing him with 
certain faculties and gianting him certain powers , it tells 
us that he can use these powers and faculties within 
certain limitations, just as all other created things are 
placed within certain limitations — and the limitations of 
each kind aie its taqdir. But in the Holy Qur’an, there 
IS no mention of a taqdir, uhich means either the creation 
of good and cmI deeds, or an absolute decree of good and 
evil by God. 

The following verse is sometimes quoted as showing 
that God IS the creator of the actions of man “ And 
Allah has created you and what you make " (37 . 96) 
The Arabic word for ‘‘ you make ” is ta'malnn, from 
'ami which means both doing and mailing. So the words 
are sometimes taken as meaning “ uhat you do ” instead 
of “ what you make,’’ and from this it is concluded that 
God IS the creator of the actions of man, and as these 
actions are good as well as bad, therefoie God is the 
creator of the evil deeds of man. The context, however, 
shows that iiia ta'inalun here means “what jou make,’’ 
and not “ what you do,” and the verse in question does 
not speak of the good and evil deeds of man, but of the 
idols and stones which were worshipped. Verses 91-93 
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speak of Abraham’s hi caking the idols ; v. 94 sa 3 ^s that 
when the people saw Ihcir idols bioken, they advanced 
towards him ; vv. 93, 95 contain Abraham’s arguments 
against idol-worship • “ What ' do you worship what you 
hew out'* And Allah has created you and what 3 ’ou 
make." Now the concluding words " what 3 'on make 'i 
clearly refer to the idols which they made, and the 
argument is clear that what was hewed out by man’s own 
hands could not be God, God being the Creator of man 
as well as of the stones which were made into idols. 
This interpretation has been accepted by the best 
commentators (RM, \’II, p. 300'. According to sonie 
commentators, the words are interrogatory “And God 
has created 3 ’OU, and what is it that 3 'ou do? ” 

It ma 3 ', howevei, be added that God is recognized 
by the Holy Qur’an as the hrst and ultimate cause of all 
things; but this does not mean that He is the creator of 
the deeds of man. He has, of course, created man ; 
He has also created the circumstances under which he 
lives and acts ; but still lie has endowed man with a 
discretion to choose how to act, w'hich he can exercise 
under certain limitations, just as all his other powers and 
faculties are exercised under limitations and only in 
accordance wnth certain laws Thus in the Holy Qur’an : 
“ The truth is from your Lord ; so let him w'ho pleases 
accept (it) and let him who pleases reject (it) ’’ (18 : 29). 
And as he can exercise his discretion or his will in doing 
a thing or not doing it, he is responsible for his owm 
deeds and is made to suffer the consequences.' 

1 The useless ronlioveisv as to whellior Gf)t 1 u.i' or w.is not the 
creator of m.-in's deeds di\ ide 1 the Muslim w 01 Id at one tune into three 
camps TheJabrivNa held tliat (md w.is the i re.itor of mans deeds, 
whethei good or e\il. and m.in u.is entiieU pfiueile-s in tlie matter lie 
moved as the Di\ me hand mo\ ed him hai mg iieilhei the (hone, noi the 
power, nor the will to swerve a haii s bre.idlh from what God had decreed 
Another partj went to the oihei estieme holding that man, being the 
creator of his own actions, had hill control n\er them This was the \ leu 


320 



QADAR OR TAQDIR 

A great deal of misunderstanding exists as to the 
The will of God ,iiui relation of the Divine will to the 
the*wiii of m.'in ^yj|} man. All the faculties with 

which man has been endowed have emanated from the 
great Divine attributes. Yet all human attiibutes are 
imperfect, and can be exercised only undei certain 
limitations and to a certain extent God is All-seeing and 
All-hearing; man also sees and hears, but these attributes 
m him bear no comparison to the Divine attributes of 
seeing and hearing, being only imperfect and miniature 
images of the perfect and infinite attributes of the 
Divine Being, even as the reflecting mirror of human 
nature is itself imperfect and finite. For the very same 
reason, man’s exeicise of these attributes is also subject 
to certain limitations and laws. Man’s knowdedge of 
things, his exercise of power over things and his exercise 
of his will in relation to things, stand on a par. All these 
are subject to limitations and laws. Man’s will stands in 
the same relation to the Divine will as his other attri- 
butes to the attributes of the Divine Being. He can 
exercise it under limitations and laws, and there is a very 
large variety of circumstances which may determine his 

adopted later on b) llio Mn ta/il.i \\ho<;e tounder as Wa-.i! ibn ‘Ala 
1'hcir aigument nas lhal it \\a-> inipO'.sible that God should first compel a 
man to do a thing and then punish him for it '1 he general body of the 
Muslims held that both these n ere exticme views But in marking out 
an intermediate touise, they adopted a position nhich was not \ery clear 
They held that faith was the iia media between jabar and qadar, but 
to effect a icLoncihation between these two extreme news they 
introduced the theory of /Msf) whit h means acqvi!>ilton The gist of this 
theory was 'that man is neilhti absolutely compelled, nor an absolutely 
free agent " (UI , p 10+1 So far the positron w as logical, but further 
discussions led the holders of this \iew to the absuid position that man 
was only oiitw'ardly fiee, being inwardly forced It is tiiie that man's 
will w'orlvs undei tei lam limitations, qadar or taqdir of God, but it is not 
tiuc that the Uiviiie will i ompcls him to take a ceilam couise Theie may 
be a hundred and one causes of his decision in a paiticulai case, and 
his responsibility may vary according to those circumstances; but still the 
choir e is his, and so is the responsibility 
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choice in each case. Yet it is not true that the choice to 
exercise it has been taken from him , and the fact is that, 
notwithstanding all the limitations, he is fiee to exercise 
his will, and, therefore, though he may not be responsible 
to the same extent for anything done in all cases, and a 
variety of circumstances must deteimine the extent of his 
responsibility, which may be veiy small, almost negligible, 
iii some cases and very great in others, yet he is a fice 
agent and responsible foi w'hat he docs 

I now take the Quranic verses bearing on this sub- 
ject. The argument that man does an evil deed because 
God wills it so, IS put into the mouth of the opponents of 
the Holy Prophet on several occasions. Take the fol- 
lowing for instance" “The pDlj-^theists will say, If 
Allah had pleased, we w ould not ha\ e associated aught 
with Him, nor our fatheis, noi w'ould we have forbidden 
to oui selves anything; even so did those before them 
reject until they tasted Our punishment Say, Have you 
any knowledge so you should bring it forth to us ? You 
only follow' a conjecture and you only tell lies. Say, 
Then Allah’s is the conclusive argument ; if He had (so) 
willed, He w'ould have guided you all ’’ (6 : 149, 150). 
The polytheists’ contention here is that what they do is 
in accordance w'lth the w'lll of God, and this is condemn- 
ed as a mere conjecture and a he. And against it, tw'o 
arguments are adduced. The first is that previous people 
were punished w'hen they persisted in their evil couises ; 
if what they did w'as because God had so willed it, He 
would not have punished them for it. The second is that 
God had never said so through any of His prophets : 
“ Have you any knowledge ivith you so you should bring 
it forth to us.’’ And in the verse that follows, the 
argument is carried further- “If He had willed, He 
would have guided you all.’’ The conclusion is clear. If 
it were the Divine will that people should be compelled 
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to one course, that would have been the course of 
guidance. But men are not compelled to accept even 
the right way ; much less could they be compelled to 
follow the wrong course. The Divine will is expressed 
through prophets who are raised up to point out what is 
good and what is evil, and the choice is given to man to 
follow the one or the other. That is clearly laid 
down ■ “ Surely Wc have shown him the way, he may 
accept or reject ” (76 . 3). And again : “ The truth is 

from your Lord, so let him who pleases believe, and let 
him who pleases disbelie\c” (18 : 29) The Divine will 
is therefore exercised in the raising up of prophets, and 
in the pointing out of the courses of good and evil, and 
human will is exercised in the choice of one course or 
the other. 

It IS this very law that is expressed at the end of 
ch 76 . “ Surely this is a reminder, so whoever pleases 

takes to his Lord a way. And you do not please except 
that Allah please ” (76 29, 30). And again to the same 
effect “ It IS naught but a leminder for the nations, for 
him among you who pleases to go straight, and you do 
not please except that Allah please, the Lord of the worlds ” 
(81 : 27- 291. It will be seen that in both these places, 
the Holy Qur’an is spoken of as having been revealed for 
the upliftment of man, yet, it is added, only he will 
derive benefit from it who chooses to go straight or take 
a way to his Lord, that is, exeicises his will in the right 
direction. Thus man is left to make his choice after God 
has sent down a revelation, and the will of man to make 
a choice is thus exercised only after the will of God has 
been exercised in the sending down of a revelation. If 
God had not pleased to reveal the reminder, man would 
have had no choice. Thus the words “you do not please 
except that Allah please,” mean only this that if God had 
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not pleased to send a revelation, man would not have 
been able to make his choice of good oi evil.^ 

The doctrine of predestination, or the decreeing of 
KorcknoAvi6tijjti of a good couise for one man and an 
God evil course for another, thus finds no 

support from the Hoi)' Qur’an which plainly gives to man 

1 The Western ( ritics of Islam, nho are not in the habit of giMiig any 
serious thought to the Hoh Qui an ha\e hastih formed the opinion that 
the Hoi} Prophet uas an opportunist .ind that the Hoi} (Jtii'an makes 
contradictor} statements, pie.iching liee \m 11 at one time and la\mg stress 
on predestination at another Thus Macdonald wiites in the Liit^Llopcedtd 
o! Islam under Kadar ' 1'he tontiadicto'} statements of theOur’an on fiee 
mil and predestination show that Muhammad was an opportunist preat her 
and politician and not a ssstematn theologian ' 'Ihesame\iew has been 
expressed bv Sell ‘ The ijiiotations made from tlu Our an in the last few 
pages will ha\c shovsn that whilst 'ome pass.iges seem to attiibute 
freedom to man and speak of Ills coii'Ciiuent responsibiht} , others teach a 
clear and distinct fatalisni " {Failh •/ htum, p 318' Both these writers 
h<i\e not taken the trouble to stud} the Hole Quran for Ihemsehes, and 
ha\c based the abo\e ojiinion "iiipK on the fact that the contending 
Muslim sections h.i\e, all ol them <iuoted the lloh Qin'an in their suppoit, 
as if the numerous sects of Christianilv h.id neier quoled the Bible text in 
support of then contradn toi} asseiiioiis' Iheteisi which 1 hate discussed 
here IS looked uiion b} Sell <is the' famous te\i in suppoit of [iredcstination 
Vet if a little considei.ition had beea gncii to Ihewoids the nieanmg 
could ha\e been easily disi otcied Ihcre is lalher a tendenev to lorce the 
conclusion of fatalism e\en upon plain winds 1 mat lieie note some of the 
verses which Hughes has quoted in Ins lli, 'nnmiv "I Is/om m support ot 
the doctiine of predestination 

" All sovcieignty is in the hands ol (_jod ” (13 3i)i , " (Jod slew them and 
those shafts were Clod s, not thine (8 17) Now these two verses have 

apparently not the least beaiing on piedcstination , the lirst speaks ol 
God's sovereign!} anil the setoiid savs that the defeat and slauglitei of the 
overwhelming Quraish forces could not be bioughi about bv the I’lophet, 
and that it was biought about bv God 1 wo cither verses quoted bv 
Hughes have been wrongly translated, but in spite ol that they do not 
lend any colour to the decree of good and evil "All things have been 
created after fixed decree " (54 49) , " I he Lnul hatb created and balanced 
all things and hath fixed their destinies and gmiled them " (87 2) 

Now the translation of i/udai by fiveii ilecme and that of qadduia bv 
He has fixed their desliniei is opposed to all Vrabii lexicons The wish of 
the writer has here taken the place of rules of interpretation The other 
verses quoted by him have been fully discussed by me, and none of them 
speaks of predestination 
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the choice to follow one way or the other. But, it is 
said, the doctrine of the decreeing of good and evil 
follows from the doctrine of the foreknowledge of God. 
If God knows what will happen in the future, whether a 
particular man will take a good or an evil course, it follows 
that that man must take that particular course, for the 
knowledge of God cannot be untrue. Now in the first 
place, it must be clearly understood what God’s knowledge 
of the future means. The fact is that the future is an 
open book to God. The limitations of space and time, 
which are everything to man, are nothing to God. Man’s 
knowledge of things is limited both by space and time, but 
to the Infinite Being, unlimited space is as it were a 
single point and the past and the future are like the 
present. God sees or knows the future as a man would 
know what is passing before his eyes. God’s knowledge 
of the future therefore, though far above and far superior 
to man’s knowledge, is like his knowledge of the present, 
and mere knowledge of a thing does not interfere with 
the choice of the agent oi the doer. Hence God’s 
foreknowledge has nothing to do with predestination. 

Statements are frequently met Avith in the Holy 
God s writin? of Qur’Sn in which God is spoken of as 
.icheisiiies haMng written down the doom of a 

nation, or a man’s term of life, or an affliction. Such 
verses have also been misconstrued as upholding the 
doctrine of predestination. The misconception is due to 
a wrong interpretation of the w'ord kttdb, which ordinarily 
carries the significance of writing, but has been freely 
used m Arabic literature and in the Holy Qur’an itself in 
a variety of senses. Ra^ib says : “ The word kttaha 

carries the significance of Hjibat, i. e., estahlishing or 
confirming, and taqdir, i. e., measuring out, and ij^h, i. e., 
making obligatory, and fardz, i. e., making incumbent, and 
'azm bi-l-kitaha, i. e., determination to write down." And 
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further on, it is stated that hi aha also signifies qa^a, i.e , 
what haft been brought to past, and huhw, i. e order, and 
Hint, i.e., hnoieledge Examples of these uses aic given. 
“Allah has ^^rltten [kataba), I will most ccitaml}- prevail, 
I and My apostles" (58:21). “Nothing will afflict us sa^e 
what Allah has written down (katabj) for us " (9 • 51) 
“Say, Had you remained in youi houses, those for whom 
slaughter was written down {ktifiba) would certainly have 
gone forth to the places where they would be slam ’’ 
(3 :153). Now in all these instances there is no mention 
of predestination or the fixing beforehand of an evil 
course for the evil-doer. In the fiist example the meaning 
IS clearly this, that the order or command has gone forth 
from God that the Prophet shall triumph, and God’s 
orders must come to pass. “ God has wntten down ’’ only 
means that it is God’s order that such a thing should 
happen. It is not necessary to seek a leferencc to any 
previous writing or previous order, because the order oi 
writing IS there in these uords themselves, but, if 
necessary, the reference may be to the numerous prophecies 
that are met with in the Hoh' Qur’an regarding the 
ultimate triumph of the Holy Prophet, and which were in 
fact written down in a literal sense. 

In the other tw'o examples, there is mention of the 
writing down of distress or death. In the first place, it 
must be borne in mind that even if by the wTiting down 
of death or distiess it is meant that such was pie-ordained 
for them, it does not lend any support to the doctrine of 
predestination, which means that the evil course of an 
evil-doer has been fixed for him beforehand, and that no 
choice is left to him to adopt cither a good or an evil 
course. Death or distress is due to circumstances over 
which man has no control, while the doing of goodoi evil 
is a matter entirely of man’s own choice, according to the 
plain teaching of the Holy Qur’an. But, as a matter of 
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fact, there is no mention of pre-ordainmg here, for ktt^a 
means ordering and not pie-ordaming. In fact, the word 
sometimes means simply intending a thing : “ The reason 
IS that a thing is first intended, then spoken and then 
written. So intention is the beginning and writing the end, 
and therefore the w’ord hitaha is used to signif}”^ mere 
intention, w'hich is the beginning, when it is meant to 
emphasize it by writing ” (R.). Going back to the Holy 
Qur’an itself, while it speaks of distress being “ written 
down ” in one place, it speaks of it as coming with God’s 
permission or knowledge or order, in another. Compare 
the following tw'o verses : “No affliction befalls on the 
earth nor in your own souls, but it is in a book before 
We bring it into existence’’ (57 : 22) ; “No affliction 
conics about but b}’ Allah’s permission (i^n) ’’ (54 : 11). 
The word tdhn used here, means, according to Raghib, 
knowledge of a thing, where there is with it also masH’a, 
1 . c. permission or order. It is clear, from a companson 
of these two verses, that what is called kitnba m one 
place IS called i^n in another Thus the writing of 
Allah IS only His knowdedge oi pei mission or order. 

The Holy Book throw's fuither light on this subject 
where it makes mention of the Divine intention to bring 
the faithful to perfection thiough adveisities. Thus, 
speaking of the beheveis in particular, it says' “And 
We w'lll ceilainly tiy you with somew'hat of fear and 
hunger and loss of propeity and lives and fruits : and 
give good news to the patient, who, when a misfortune 
befalls them, say. We aie Allah’s and to Him we shall 
return. These aie they on w'hom are blessings and 
mercy from their Lord and these are the followers of the 
right course ’’ (2 : 155-157) The principle is laid down 
here that the faithful are brought to perfection through 
adversities and trials, because we are told that Allffh 
intends to try the believers by means of various kinds of 
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afflictions, and thiough patience in suffering, they make 
themselves deserving of Divine blessings and mercy. 
Therefore when the faithful are made to say, “Nothing 
will afflict us save what Allah has written down for us” 
(9 ; 51), It IS in reference to the Divine will, as expressed 
above, and they are made to suffer afflictions for their 
own perfection. God’s wilting down afflictions for them 
means, therefore, only that the Divine law is that they 
will be biought to perfection thiough afflictions. Of like 
significance is 3 : 153. 

Both the vferses quoted above and other similar 
verses which speak of the writing down of afflictions for 
the belie\ers, only teach that greatest lesson of life, 
resignation in adveisities. Muslims arc taught to remain 
absolutely contented when they have to meet adversity or 
death in fulfilment of their duties. If a Muslim meets 
adversity or even death, he must believ'e that it is by 
God’s order, that being the real meaning of latnha in 
'such cases. That faith upholds a Muslim in adversity 
because he knows that out of an adversity which is by 
the order of the good God, will undoubtedly come good. 
There is a message in these verses that Muslims must 
face all adversities manfully and never despair of the 
mercy of God. 

A few words may be added in this connection on the 
Lauh mahffi/ mahf uz,w hich is generally suppos- 

ed to contain all the decrees of God 
in writing. The word lauh means a plank, as in 54 : 13, 
and also a tablet for writing, and mahfUz means that 
which is guarded . The expression lauh mahfuz occurs 
but once in the Holy Qur’an, and there it is mentioned 
in connection with the guaiding of the Qur’an itself : 
“ Nay ' it is a glorious Qur’an in a guarded tablet ’’ (85 • 21, 
22). The word lauh in its plural form alwah is used in 
connection with the books of Moses : “ And We ordained 
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for him in the tablets {alwali) admonition of every kind 
and clear explanation of all things” (7 : 145). The 
alwali of Moses and the lauh of the Qur’an are the 
same ; only in the case of the Qur’an the lauh is stated 
to be mahfuz or guarded, for which the explanation is 
given “ that the Qur’an is protected against change and 
alteration ” (R.)- The meaning conveyed in lauh mahfuz 
IS therefore exactly the same as is elsewhere stated about 
the Holy Qur’an . “ Surelj' VVe have revealed the 
Reminder and We will suiely be its guardian ” (15 : 9). 
The significance in both cases is that no alteration shall 
find a way into the text of the Holy Qur’an, and that it 
shall be preserved in full purity. So far as the Holy 
Qur’an IS concerned, there is no mention in it of a lauh 
mahfuz in which the decrees of God are written. Raghib 
says that “ the nature of it has not been disclosed to us ” 
(R.). One thing is clear that God’s writing is not of the 
same nature as man’s writing , for man stands in need of 
pen, ink, and wilting material, while God does not. This 
point has elsew'herc been explained in connection with 
the Divine attributes, where it has been shown that 
though speaking, seeing, hearing and other deeds are 
ascribed to God, yet the nature of these deeds is quite 
different from that of man’s deeds, for God does not 
stand in need of means for the doing of an act, while 
man does. The wTiting of God therefore does not stand 
in need of a tablet or ink or iien, and if a lauh mahfuz 
IS spoken of in certain hadith, it stands only for the great 
and all-comprehensive knowledge of God, before which 
everything is as clear as a writing before man. 

A very great misconception regarding the teachings 
(lod (.loc’i iu>l li'.nl of the Holy Qur’Sn is that it ascribes 
to God the attribute of leading 
astray. Nothing could be farther from truth. While 
al-Hddi, or the One Who guides, is one of the ninety-nine 
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names of Allah, as accepted by all Muslims, al-Mudzill, 
or tJie One Who leads astray, has never been recognized 
as such. If leading astray were an attribute of God, as 
guiding certainly is, the name al-Miidzill should have 
been included in the list of His names, as al-Hddi is. 
But the Holy Qur’an, which repeatedly says that God’s 
are all the excellent names, could not ascribe to Him 
what it has plainly ascribed to the Devil, viz. the leading 
astray of men. This fact is conclusive so far as the 
leading astrav of men is concerned, but there are several 
other considerations which confirm it. The sinners’ own 
confession, as repeated!}' mentioned in the Holy Qur’an, 
is that their great leaders misled them, or that the Devil 
misled them. Not once do they put forward the excuse 
that it was God Himself Who misled them • 

“ When they have all come up with one another into 
it (the fire), the last of them shall say with regard to the 
foremost of them. Our Lord ' these led us astray, so 
give them a double chastisement of the fire” (7 * 38). 

“ O woe IS me ' would that I had not taken such a 
one for a friend ' Certainh he led me astray from the 
reminder after it had come to me ” (25 28-29). 

“ And none but the guilty led us astray ” (26 . 99). 

“ And they shall say, Our Loid ' surely we obeyed 
our leaders and oui great men, so they led us astray from 
the path. O our Lord ! give them a double chastisement 
and curse them with a great curse ” ' 33 . 67, 68) 

“And those who disbelieve shall say, Our Lord ! 
show us those who led us astray from among the jinn and 
the men that we may trample them under our feet so that 
they may be of the lowest " (41 : 29). 

Now if God had really led men astray, their best 
e.xcuse on the Day of Judgment would have been that 
they did not deserve to be punished, because it was God 
Himself Who led them astray. But not once is that 
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excuse advanced, and it is al\va 5 's the guilty leaders, both 
from among men and jmn, who are denounced by the 
guilty followers as having misled them. This is another 
conclu'-ive aigument that it is not God Who leads men 
astray. 

In the third place, the Holy Qur’an is full of state- 
ments to the effect that God sends His prophets and 
grants revelation for the guidance of the people. 
The general rule laid down with regard to Divine dealing 
with humanit)’ is thus made clcai m the veiy beginning ; 
“ Surely there wall come to you a guidance from Me, so 
whoever follows Mj' guidance, no fear shall come upon 
them, nor shall they grieve. ” (2 • 38) 

It is impossible that God, Who is so solicitous for 
the guidance of man, should Himself lead him astray. 
Guiding and leading astray are two contradictions which 
could not be gathered together in one being. The Holy 
Qur’an itself draws attention to this point • “ And it is 

not attributable to Allah that He should lead people 
astray after He has sent them a guidance , He even makes 
clear to them what they should guard against” (9 : 115). 
The argument is evident. The Being Who sends 
guidance to a people could not lead them astray ; how', then, 
could it be ascribed to God that He makes men fall into 
evil when He sends His messengers to explain to people 
that they should guard against evil? 

The mistaken idea that God leads people astray 
iitzisi :is nsciibed to arises out of a misconception of the 
God meaning of the w'ord t^lal when it is 

ascribed to God. The wmrd idzlal carries a variety 
of meanings besides leading astray It should be noted 
that wherever tdzlal is attributed to God, it is only in 
connection with the transgressors (2 : 26), the unjust 
(14 : 27), and the extravagant (40 : 34), not the people 
generally. Id^al is the causative form of ^Isl, which 
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means “ su'ervmg from the siraight path, and the word 
is applied to every swerMiij; from the right path \\hether 
it IS intentional or unintentional, and whether it is very 
small or very great ; \\herefore it may be used of him 
who commits any mistake whatever ” (R ). According to 
the same authority, tdzlal is of twm kinds. The first 
kind is that in which (oi going astray i is the cause 

of idzlal. This again max be in two wajs • (1) when a 
thing has itself gone astiax fiom \ou, as xou sjiy, 
adzlaltu-l-ba'hra, the meaning of which is, 1 lost the 
camel, not / led astray the camel, which is not true in 
this case , and (2) when you judge a person to be in error 
or going astray ; and in both these cases gottig astray on 
the part of tlie object of tdzlal is the cause of tdzlal or 
leading astrax. The second kind is that in xxhich tdzlal 
or leading astray is the causi, of the going astray of the 
object of idzlal, and it is in this way that you embellish 
evil to a man so that he may fall into it” (R ), The 
word, as used in the Holy Qur'an, means judging or 
finding one to be in error. This was a recognized use of 
the xvord among the Arabs. Thus in a x-erse of Tarfa, the 
xvords a^allanl sadiqi mean niy Jricnd judged me to be 
in error ( L.-\.). And in a hadto it is said that the Holy 
Prophet came to a people fa-ad^alla-hum, i e ,he found them 
adopting a wrong course, not following the true path (N.). 
Ibn Athir gix'cs further c.xamplcs shoxving that adzalla-hu 
means he found him in error just as ahmadtii-hu means 
I found him tn a praiseworthy condition, and abhhaltu-hu 
means I found him a niggard fN.'. In fact, this sense 
of the xvord is recognized by all lexicologists. Explain- 
ing adzalla-hu. Lane says . “ And he found him to be 

erring, straying like as one says alyuada-hu and 
abkhala-hu ’ ’ (LL.), and this explanation is quoted from 
the Taj al-ArUs. 

Hence, since idzlal cannot be applied to God in the 
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sense of leading astray, and since it is always the trans- 
gressors and the extravagant whose idzlal by God is 
spoken of, the only significance that can be attached to 
that word, in this case, is God’s judging them to be in 
error or finding them in error, or in some cases, God’s 
bringing them to destruction, which is also an approved 
significance. 

Another misconception which must be removed in 

, , , , , . this connection is that relating to 

God ssedlingol lie^iils o 

God's setting seals on hearts. The 
misconception in this case is that it is thought that God 
has created some men with seals on their hearts, while 
others have been created with free and open hearts. No 
trace of any such distinction is met with anywhere either 
in the Holy Qur’an oi in Ijladith All men are created 
sinless, all men are created pure, that is the express 
teaching of Islam The Holy Qur’an says : “ Then set 

thy face upright for religion in the right state — the 
nature {fitra) made bj' Allah in wdiich He has made all 
men, there is no altering of Allah’s creation , that is the 
right religion ” (20 : 30). According to this veise all 
men have been created in pure nature, and a hadith of 
the Holy Prophet, which is really an explanation of this 
verse, says “ Every child that is born conforms to fitra 
(human nature), and it is his parents who make him a 
Jew oi a Chiistian or a Magian ” (Bu. 23 80). The 
idea that some men are born with a seal on their hearts 
IS directly opposed to this teaching. The Holy Qur’an 
does speak of God setting seals on some hearts, but it 
says expressly that seals are set on the hearts of the 
reprobate, the hardened sinners who pay no heed to the 
call of the Prophet. In the very beginning of the Holy 
Qur’an, it is stated : “ Those who disbelieve, it being 
alike to them whether thou warn them or do not warn 
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them, will not believe. Allah has set a seal upon their 
hearts and upon their hearing, and there is a covering 
over their eyes ” (2:6, 7). It should be noted that though 
the setting of a seal is spolvcn of here, yet it is in con- 
nection with those who have so hardened their hearts 
that they do not pay any heed to the Prophet’s warning. 
They refuse to open their heaits to receive the truth, and 
do not lend their ears to listen to it, nor use their eyes 
to discern the truth from falsehood. As is elsewhere 
stated : “ They have hearts but they do not (try to) 
understand with them, and they have eyes but they do 
not (try to) see with them, and they have ears but do not 
(try to) hear with them; they are as cattle” (7 179). 

And again, they are made to say • “ Our hearts are under 
coverings from that to which thou callest us, and there is 
a heaviness in our ears, and a veil hangs between us and 
thee” (41 5). Itisalwaxs the reprobate whose heart 

IS said to be sealed ‘ ” Thus docs ,\llah set a seal over 
the heart of every proud, haughty one” (40 35). The 
fact that the cause of the seal is the simici’s own act of 
not heeding the warning, is made clear on another occa- 
sion also . And there arc those of them w'ho seek to 
listen to thee, until when they go forth from thee, they 
say to those who have been given the knowledge. What 
was it that he said just now ’ These are they upon whose 
hearts Allah has set a seal and they follow their low 
desires ” (47 . 16). 

All these verses show that God sets a seal upon 
the hearts of certain people as a lesult of their own 
actions. They do not listen to the Prophet’s call, they 
give no heed to his warning, they do not try to under- 
stand what he says, and the result is that God sets a seal 
upon their hearts. If a person closes upon himself the 
■ doors of his house, he will naturally be in darkness. Just 
in the same manner, those who themselves close the 
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doors of then heaits are visited with the natural conse- 
quence of this, the setting of a seal. The seal, therefore, 
being the consequence of a man’s own deeds, has nothing 
to do with the doctrine of predestination. 

I will now take some of the hadiA from which pre- 
iTadiih and piedpsti. destination IS Concluded, but I would 
warn the reader that Hadi^ must 
be read subject to the broad piinciples established in the 
Holy Qur’an, and must be so interpreted as not to clash 
with the Book of God, and that in case of a clash it is 
the hadith that must be rejected; for the words of a 
hadidi are often the words of naira tors, and m such 
metaphysical subjects there has been a good deal of mixing 
up of the ideas of the narrators through a long chain of 
transmitters. There is a great deal of difference between 
hadith relating to the rules and regulations of daily 
life, which every man could easily understand and retain 
in memory, and hadith relating to metaphysical subjects 
where the ideas of the transmitters would sometimes 
quite unintentionally and sometimes on account of not 
clearly understanding the real concept of the words, 
affect the narration of the hadith, and where the change 
of a single word may sometimes change the underlying 
idea entirely. 

Bearing this in mind we may consider the hadith 
narrated in the Book of Oadar in Bukhari, but first I 
would take a hadi^ which, though not accredited by the 
best Hadith authorities, is the stock argument of Western 
writers regarding predestination in Islam. This hadith 
occurs in several different forms in Ahu Dawud, Tirmtdhi 
and Ahmad, and the gist of it is that when God created 
Adam, He also brought forth the souls of his childern. 
The particular form of this hadith, which appeals to the 
Western writers, is that occurring in one report of Ahmad: 
“ He said to the souls on His right hand. To Paradise 
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and I do not care and He said to those on IIis left hand, 
To the fire and I do not caic ” (MM 1 • A—nO This 
hadith discloses such a distoi ted picture of Divine dealing 
with man that there should not be the least hesitation in 
its rejection. The Holy Oui’an says in plain words that 
it IS for meicy that He cicatcd all men (11 llOl, it 
speahs of the Divine mercy as encompassing all things, 
like His knowledge (40 . 7) , it tells the most obdurate sinner 
not to despair of His mercy, for “Allah forgives the sins 
altogether” (39 ’53). it describes God again and again 
as the most Meiciful of all meiciful ones (7 151 , 12 : 64, 
92 ; 21 : S3 , 23 • 109, IbS ■ Hadith draws a similar picture 
of the indescribable merej- of God It tells us that God 
wrote down, when He oidered creation, that “ His mcic\ 
shall take precedence of His displeasure ” i Bu. 59 1), 

it describes God as ha\ing divided His mercy into a 
hundred parts and as having sent into the world only one 
part, the whole of lo\ e finding expression in the created 
beings, including the lo\c of a mother for her offspring, 
being a manifestation of that hundredth part, and the 
other ninety-nine parts finding their expression on the 
Day of Resurrection, so that if the unbeliever knew of 
the whole of Divine mercy, he would not despair of going 
to Paradise (Bu. 81 • 19 , 78 19 , M 49 4) , it draws a 

picture of the unbounded mercy of God when it speaks 
of the Holy Prophet seeing a mother pressing her child 
to her bosom and remarking to his Companions, “ Do 
you think that she can throw this child into the fire ?’’ and 
on their replying in the negative, added “ God is much 
more merciful to His creatures than this woman to her 
child " (Bu. 78 ; 18) Could God w'lth all this mercy, 
which is beyond human conception, be in the same breath 
described as saying ; “ These to fire and I do not care 
Certainly these cannot be the words of the Holy Prophet. 
It is the error of some narrator in the long chain of the 
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In another form the same hadith occurs as an 
explanation of a veise of the Holy Qur’an. This hadith 
runs as follows “Allah cieated Adam and then He 
touched his back with His right hand and brought forth 
from it children, and said, These I have created for 
Paradise and they will do the works of the inmates of 
Paradise ; again He touched his back and brought forth 
children and said, These I have created for the fire and 
they will do the works of the inmates of the fire ’’ 
(MM. 1 : A—ii) If we read the verse of which this hadi^ 
is said to be an explanation, we shall find that it has 
nothing in common with the hadlA except the idea of 
bringing forth offspring. The \erse in question runs 
thus “ And when thy Lord biought forth from the 
children of Adam, from their backs, their descendants, 
and made them bear witness against their own souls : 
Am I not your Lord ^ They said, Yes ' wc bear wntness ’’ 
(7.172). It will be seen that the hadto contains no 
explanation of the verse at all And further, it is stated 
here that God declaied the other portion to be for the 
fire because they w'ould do the w'orks of the inmates of 
fire. It does not mean that, in creating men, God had 
decreed one portion for Paradise and another for the fire. 
It denotes only the all-comprehending knowledge of God. 
But the verse itself speaks of something quite different, 
and therefore there is, again, not the least doubt that 
this hadith is not an explanation of the Quranic verse. 

The real explanation of the verse occurs in another 
hadiA, and undoubtedly there was some misunderstanding 
on the part of some narrator, which misled him into giving 
an explanation having nothing in common with the original, 
and indeed quite opposed to the Quranic text, of which 
it is alleged to be an explanation. Quoting the verse, 
Ubayy ibn Ka‘b explains it thus : “ He gathered them 
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and made them pairs, gave them forms and made them 
speak so that they talked Then He took a promise and 
agreement from them and made them bear witness against 
their souls, saying. Am I not your Lord ? They said. Yes. 
He said, I call to witness against you the seven heavens 
and the seven earths, and I call to witness against you your 
father Adam, lest you say on the Day of Resurrection, We 
did not know this. Know that there is no God but I, and 
there is no Lord but I, and do not associate anything 
with Me ; I will surely send to you My apostles who will 
remind you of this My promise and this My covenant, and 
I will reveal to you My books. They said. We bear 
witness that Thou art our Lord and our God ; we have no 
Lord besides Thee and we have no God besides Thee ” 
(MM. 1 : A-ut). 

If we take the verse itself, we find it so clear that 
not only does it need no explanation, but it even removes 
the obscurity of the so-called explanations ; for it speaks 
plainly of the bringing forth of the children, not from 
the back of Adam, but from the backs of “ the children 
of Adam The verse, therefore, clearly refers to every 
human being as he comes into existence, and the evidence 
is that which is afforded by human nature itself, 
that God IS its Creator. It thus lays down the principle 
that every human child is born into this world with the 
right impress, the impress that it must bow down to God. 
This is what is said elsewhere too : “ Then set thy face 

upright for religion in the right state — the nature made 
by Allah in which He has made all men ; there is no 
altering of Allah’s creation; that is the right religion, 
but most people do not know” (30 : 30). Both these 
verses announce in clear words that every human child is 
born into the world in a pure state ; none comes into life 
with the impress of hell on it. Human nature is so 
made that it is not compelled to follow the evil course. 
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It is free from every taint. Even Hadith states that 
“ every child is born in the fitra ” (the right state or the 
condition of Islam), and that it is his parents who later 
on “ make him a Jew or a Christian or a Magian ” (Bu. 
23 : 80, 93). So every child is born a Muslim, and if he 
is initiated into a wrong religion or follows a wrong 
course, it is the action of his parents or his own action 
Thus both the Holy Qur’an and the Hadith cut at the 
root of the doctrine of predestination. 

It IS quite in consonance with this principle that 
Islam recognizes that all children, whether born of be- 
lieving or unbelieving parents, go to Paradise if they die 
before attaining to the age of discretion. Even if this 
had not been expressly stated, it would have been a fore- 
gone conclusion of the principle laid down above on the 
basis of the Holy Qur’an and the hadith that every 
child is boin with a pure nature, a Muslim, But there 
IS a clear hadith to that effect. It is related that the 
Holy Prophet saw in a vision an old man at the foot of 
a large tree and around him were children, and in the 
vision he was told that the old man was Abraham and the 
children that were around him were the children who died 
' ala-l-fitra, *.s., before attavning to the age of discretion. 

“ At this some of the Muslims asked him : And the 
children of polyrheists, too, O Messenger of Allah ! ” 
The Prophet replied : “ The children of polytheists as 
well ” (Bu. 91 : 48). Being with Abraham clearly meant 
being in Paradise ; and according to the express words of 
the Holy Prophet, they included the children of poly- 
theists, to say nothing of the children of the people of 
the Book. According to another hadith, when the Holy 
Prophet was questioned about the children of the poly- 
theists, he is reported to have said: “When Allah 
created them. He knew what they would do ” (Bu, 
23 ; 93). These words have been variously interpreted, 
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.but it would be wiong to give them a significance con- 
tradicting the plain words of the first hadith. At any rate, 
it does not mean that God knew what they w'ould do 
^fter attaining to majority, as it is against facts. The fact 
IS that God knew’ that they would die before attaining to 
majority, and this exactly seems to be the meaning of 
the words, as the Path al-P.an has explained. God 
knew that they would die in the condition in which they 
were born, / <?., the condition of Islam, because He knew 
that they would not attain to the age of disci etion, when 
they would be able to judge between light and wrong and 
adopt the one course oi the other 

It would be difficult to considci here all the hadith 
relating to qadar. I will therefore take only Bukhari, the 
most reliable collection ol Hadl^. In the first place, 
Bukhari does not relate a single hadiUi speaking of faith in 
qadar, and thus the question that faith in qadai is one of 
the fundamentals of Islam is disposed of, foi faith m qadai 
is unknown both to the Holy Oui’an anrl to the most re- 
liable collection of Hadi^ Next 1 would take the 
various hadi^ which Bukhari has related in his Jarni* 
in book 82, called Qadar Not a single hadi^ related 
in this chapter lends anx support to the theory that a 
good or an evil course has been chalked out beforehand 
and IS forced upon man The hadi^ i elated here, as 
w’ell as in other collections, generally speak either of the 
Divine knowledge of things or of the Dixine command 
prevailing over all. The most well-known hadi^ from 
which predestination is concluded is that speaking of an 
angel being in charge of the embryo. This hadith 
relates that an angel is sent to the embryo, and he is 
commanded with four things; his sustenance and his term 
of life and whether he is unhappj' or happy ’’ (Bu, 82 : 1). 
The same hadiA occurring elsewdiere is in the following 
words ; “ Then an angel is sent and he is commanded 


340 



QADAR OK TAQDIK 

with f our words. It is said to him, Write down his actions 
and his sustenance and his term of life and whether 
he IS unhappy or happy” (Bu. 59 6'. In the first 
place, this hadi^ cuts at the root of predestination, for if 
everything has already been written down in a Divine 
decree, why should an angel be sent at the time of birth 
to write down these things? As regards the writing of 
actions in the state of erribryo, there seems to be a clear 
mistake . for the Holy Qur’an plainly speaks of angels 
wTitmg dow'n the deeds w'hen they are done, and in this 
connection not one, but two angels are spoken of ; 
“ When the two receiveis receixe, sitting on the right 
and the left” (50 17 l, “ And surely there are keepers 

over you, honourable recordeis, they know what 3 'ou do ” 
(82 : 10-12). But that an angel is sent m the state of 
embryo seems to mean that the Divine knowledge of 
things is all-comprehensi\e, so much so that He knows 
all about a man even in the embrj'omc state. The 
angel's record, as already shown, does not mean actually 
writing down m a book; it is only expressive of Divine 
knowledge As the properties of the seed are all in the 
seed, so even the embryo shows what the man will develop 
into. No human eye can see these hidden potentiali- 
ties ; but nothing is hidden from God. 

.\nother hadith bearing on the subject is that which 
speaks of Adam's aigument with Moses. Moses is 
reported to have said to Adam that it was his oum fault 
that caused him to get out of the garden, to which Adam 
replied : “ Dost thou blame me for a matter which had 

been ordained for me before I was created ” (Bu. 60 : 31). 
It IS added in the report that Adam prevailed over 
Moses 111 argument. A reference to the Holy Qur’an 
will show that Adam’s fault was not really the cause of 
his children living in a particular state, for it is after 
forgiveness of Adam’s fault that mankind are told to live 
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in that particular state, the state of hubnt as it is called, 
which is the state of struggle with the devil. It is not 
actually a fall, though there is in it the liability to fall, 
but there is also along with it the chance to conquer, and 
to subjugate the devil and thus rise to perfection. Man 
could be placed in one of the two conditions. He could be 
made to live either in a state in which there would be no 
struggle, but then there would be also no chance to 
conquer, no hope of rising to great spiritual heights, or he 
could be placed in a state of struggle in which there is 
the liability to fall and the chance to conquer and rise to 
greatness. This latter condition is called the state of 
hubUi^ in the Holy Qur’an. Adam was no doubt placed 
in a garden and he could be spoken of as going forth 
from it, but his posterity \ias ne\er placed in that garden 
and therefore they could not be spoken of as going forth 
from it. No one can be spoken of as going forth from a 
condition or a place in which he has never been. There- 
fore the hubut is quite different from getting out of the 
garden, and it is after forgiveness even of Adam’s fault 
that the hubUt of mankind is spoken of. Thus 2 : 36 
speaks of Adam’s fault ; 2 • 37 speaks of the fault being 
forgiven, and 2 ; 38 speaks of the hubut of Adam’s child- 
ren. I quote the last two : “ And Adam received some 

words from his Lord, so He turned to him mercifully, for 

1 The word hvbui has the '.amt iiitauin}; as mizCd (!’ \ )whu h means 
alighting in a. pd.TUm\n place or a p.iitHul.u toiidilion, theie being this 
difference that m nuzuL there is the idea of an honourable entry into 
a state (R ) In the Holy Qur’an, hubiit is used always in connection with 
Adam and his piogeny living in a pai titular ^tate, except on one ottasion 
where it is used for the Israelites in the simple sense of alighting in 
a city or living in a settled state and rcsoiling to agriculture The 
Israelites asked Moses to pray to God that the\ may ha\e “ v\hat 
the earth grow^,' "its heibs and its iiu umbers ’’ etc and the reply 
IS “Enter (ilibiiFi fiom h'lbl) .i cil\, ■-o you will ha\e wh.it you 
ask for" (2 61) It will be seen that the word hab[ or hubut is 
used here simply in the sense of entering or alighting m a place or a 
condition, without any idea of fall or disgrace being attached to it 
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He is the Oft-returning to mercy, the Merciful. We said, 
Go forth {ihbitn) from this all, so surely there will come 
to you a guidance from Me, then whoever follows My 
guidance, no fear shall come upon them nor shall they 
grieve ” (2 : 37, 38). Elsewhere also : “ Then his Lord 
chose him, so He turned to him mercifully and guided 
him. He said, Get forth you two therefrom, all (of you), 
one of you is an enemy to another: So there will surely 
come to you guidance from Me, then whoever follows 
My guidance, he shall not go astray, nor be unhappy ’’ 
(20 : 122, 123). Thus Adam’s leply to Moses was that 
it Avas not due to his fault that men had to live in a state 
of struggle with the devil, for such was the Divine scheme 
even before he was born. 

I will not go into details of the rest of the ^adith 
of Bukhari. Many of these b^dith are wrongly inter- 
preted. For example, in one hadith it is said that when 
the Holy Prophet was questioned about the children of 
polytheists who died before attaining to the age of dis- 
cretion, his reply was : “ Allah knows best what they 

would do ” (Bu. 82 : 3). These words arc misinterpreted 
as meaning that since God knew that after attaining to 
the age of majority they would be polytheists, therefore 
they would go to Hell This significance is contrary to 
that of the very next hadith, which says that all children 
who die before attaining majority are in Abraham’s lap. 
The meaning of the words quoted is simply that Allah, 
knowing that they would die in infancy and would not be 
guilty of any sin, would deal with them accordingly. An- 
other hadith tells us of the death of a grandson of the 
Holy Prophet, and of the Holy Prophet’s comforting the 
child’s mother with the words : “ Allah’s is what He 
takes away and Allah's is what He gives ; every one has a 
term of life, so let her be patient ” (Bu. 82 : 4). Thib 
hadith makes no mention at all of any decree of good and 
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evil deeds. It speaks of a tt-rm of life, for every peison 
in God’s knowledf^c has a term of life. 

Many other hadith of a similar nature are wrongly 
supposed to lend support to the doctrine of predestin- 
ation. I will mention only one more The Holy 
Prophet IS rcpoited to have icmarked in a certain com- 
pany that there vas not a man but his place in fire or in 
Paradise was written down. Thereupon a man said 
“ Shall we not rely then land gne up the doing of 
deeds), O Messenger of Allah ^ ” The Prophet 

said : “ No : do work, foi to e\ery one it is made easy" 
(Bu. 82 • 4) ; and then he recited the following veise • 
“ Then as for him w'ho gi\cs in chanty and guards 
against cm! and accepts the good word. We will facilitate 
for him the easy end. And as for him who is niggardly 
and considers himself free fiom need (of Allah) and 
rejects the good A\ord, We will facilitate for him the 
difficult end ” (92 ‘ 5-10). Now if an\ conclusion of pre- 
destination could be drawn from the words of the hadiA, 
the verses quoted by the Holy Piophci, in support of 
what he said, negative any such conclusion, for they 
plainly speak of two different ends for two different kinds 
of workers. The w'ords of the Holy I’luphet himself 
lead to the same conclusion, for he laid stress on works. 
Nor do his concluding words — to c\cry one it is made 
easy — lead to anj’ other conclusion, for the mc.aniug is 
that to the worker of good, the good end, and to the 
worker of evil, the evil end, is made easy, as plainly 
stated m the verses quoted in support of his assertion. 

We come now' to the real question. It has been 
Faiih in qadai finds lu, shown, firstly that though the Holy 
piarejn ihp Oman and Qur’an spcaks of qadar or taqdir, 
“ ' these w'ords by np means carry the 

significance of predestination or of a decree of good and evil 
for man ; secondly, that the qadar or taqdir of which the 
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Holy Book speaks is of agcncial nature, a law pres-ailing 
in the whole of the uni\cisc, a limitation uiuler which the 
whole of creation is mo\ mg onwaitl, and that therefore 
qadar or taqdir has nothing to do uith the good .ind evil 
deeds which are special to man, thirdly, that theie is, in 
the Holy Qur’an or in the most reliable hadith, no mention 
at all of imfin or faith in qadai or taqdir; and lourthly, 
that it IS nc\cr mentioned as one of the fundamentals of 
religion like faith in God and IIis angels and Ilis books 
and His apostles and a life after death. Qadar oi tiKidIr 
IS spoken of simply as a Divine law picvailmg m the uni- 
verse, like many other laws, and no question coiiterning 
faith 111 them arises. It must also be cleaib'' understood 
that the fundamentals of leligion arc all lully e\[»lained 
in the Holy Qur’an itself, and a thing cannot be accepted 
as a fundamental of Islam of which there is no mention 
in the Holy Book. Had*^ is only a secondai) source 
of the religion of Islam and, as a matter of lari, it deals 
only with sccoiKkiry matters of leligioii oi its details. 
The great [irinciples, the liasic doctiines, must all be 
sought from the Holy Qur’an, which neitlii i mentions 
qadar among the fundamentals of Islam, noi even speaks 
of a faith in qadar It is only m I.Iadith that we find 
mention of qadar, ami even here the most ii of all 

Hadith collections, the Hnkhitn, does not contain any 
hadi^ mentioning faith in qadni as an articli of faith, 
Thus to both the Holy Qur’an and the faith in 

qadar is unknown, and Uicreforf to spi ak of it a& a 
fundamental of Islam is a mistak< , 

There is indeed Dnc hadidj which shows that faith in 
rant. Ill r',ir\r I qadar is of la ter growth. I ii his second 
ciortrine of btf-r irr'.'Mii book, the book of FflUh, Ihikbafl re- 
lates the following hadith from AbD Huraira ; “The Jloly 
Prophet was one day sittiiig outude among u number of 
people when there came to him a man and said, What is 
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faith? The Holy Prophet replied, Faith is this that 
thou believe in Allah and His angels and the meeting 
with Him. and His messengers, and that thou believe in 
life after death ’’ (Bu. 2 : 37). The hadlA is a lengthy 
one and I have quoted only the first portion which relates 
to the subject of discussion. Now this same hadith is 
also related m Muslim through three different channels. 
In the first channel, the four narrators are the same as in 
Bu^Uri, and the words of the hadIA are also almost the 
same : ‘‘The Holy Prophet was one day sitting outside 
among a number of people when there came to him a 
man and said, What is faith, O Messenger of Allah i 
The Holy Prophet replied, That thou believe in Allah 
and His angels and His book and the meeting with Him, 
and His messengers, and that thou believe in the life after 
death ’’ ( M. 1 . 1 ). In his second channel, the first three 
narrators are again the same as in Bukhari, and the hadith 
is narrated in the words quoted above In his third 
channel, only the first two narrators are the same, the 
rest being different, and a change is introduced into the 
words of the hadIA, the portion relating to the Prophet’s 
reply now assuming the following form : " That thou 
believe in Allah and His angels and His book and the 
meeting with Him, and His messengers, and that thou 
believe in the life after death and that thou believe m 
qadar, in the whole of it ” (M. 1 ; 1). It will be noticed 
that when the narrators are the same as in Bukhari (with 
the exception of the last narrator from whom Muslim 
took his words), the words of the hadith are almost the 
same, there being only an addition of the words “ and 
His book.” These words have either been added by one 
of Muslim’s narrators, as the natural result of faith in 
messengers of God, or they have been left out by one of 
Bukhari's narrators, as being included in faith m the 
Divine messengers. Otherwise, the fundamentals of faith 
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are exactly the same and so even the words in both 
narrations Even when Muslim has only Buldiarrs three 
top narrators, the words of the hadith are still the same. 
But in the third channel, where only two top narrators of 
Bukhari, Abu Huraira and Abu Zar'a, are retained, the 
hadith is changed, and quite a new element is introduced 
into it by the addition of fatth in qadar, which the original 
does not contain. This shows beyond the shadow of a 
doubt that the words “ faith in qadar ” were added by 
the third narrator, and that these words were not spoken 
either by Abu Huraira or even by the next narrator, Abu 
Zar'a, and thus there remains not the least doubt that the 
inclusion of faith in qadar among the fundamentals of 
faith, IS an addition of about the end of the first century of 
Hijra. There is no doubt that discussions about qadar 
arose later, and it was during these discussions that, 
through inadvertence or otherwise, some narrator put 
these words into the mouth of Abu Huraira. 

The same hadidi has again been narrated by Muslim 
through quite a different channel, with an introductory 
note from the last narrator Yahya ibn Ya'mar, as follows : 
“ The first man who held the view of qadar in Basra 
was Ma'bad al Juhani, so land Humaidibn ‘ Abd al-RahmSn 
went out on a pilgrimage, and we said that if we meet 
any Companion of the Holy Prophet, we wnll question him 
about what these persons say regarding qadar, and it was 
granted to us to meet ‘ Abd-Allah ibn ‘ Umar entering 
the mosque ” (M. 1 : 1). The note then goes on to say 
that the narrator asked ‘ Abd-Allah “ about people who 
say there is no qadar ^ and that the affair begins just 

1 'lliese people aie lieic ipoken of as deuj mg qadai, but the name 
gnen to them b\ latei theologians is Oadariya i\hicli A\ould mean 
“upholders of qadai '' lienee it r\as that the Mu tazila, m ho later on 
became the upholders of this thcoij. argued that the name (Jadarija could 
not be applied to them but to the upholders of the doctrine of qadar. The 
orthodox argument on the other hand «<is that the Mu'ta^ila, or their 
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now.” Tht-'ii the same hadilji is related in different 
words, and the part of it under discussion runs thus • 
“ That thou belie\e in Allah and His angels and His 
books and His messengers and the last day and that thou 
believe m the qadar, the good of it and the evil of it.” 
It will be noticed that the words “meeting with Him 
{Uqa'i-hi) ” are omitted in this hadith, while to the 
belief in the qadar of .\bu Huraira's hadith arc added the 
words khatri-hi s^arn-hi i e . ihe good of it and the evil 
of it The introductoiy note is too clear. Discussions 
were being carried on relating to qadar, and a party had 
arisen which entirely denied qadar ‘.\bd-Allah ibn 
" Umar lived till the 73rd jeai (>f the Hijra, and on being 
questioned about the matter, he is alleged not only to 
have upheld qadar. but also to ha\ e related a hadith which 
mentioned belief in qadar as one of the fundamentals of 
Islam. Bukhaii has not accepted this hadiA, while 
[Muslim, granting the coirectness of Bukhari’s hadith, 
which does not make any mention of qadar, has shown 
tliat Ibn ‘ Umar's hadith cannot be relied upon, and 
probably anxiety to silence opponents had led to indiscretion 
on the part of some controxersialist 

It IS difficult to say what meaning faith in qadar 
.SifTMiiKaiKe <.i i.luIj carried The words occurring in one 
in qatiar hadlA are “ that thou believe in qadar, 

in the whole of it,” and in a second, “ that thou believe 
in qadar, in the good of it and the evil of it.” A third 
version, “ that thou believe in qadar in the good of it 
and the evil of it, being from Allah,” w’hich is ordinarily 

piedetessois, « ho qin-siioncd tlic qadar of God, sot up a rival qadar of 
in.in, in.isniuch .is ihvi believed llial man was Ihe ereator of his own 
deed-. Rut perhaps the word q.idar was used hv these disputants in the 
sense of ijiidm i e , yiuii'ei and the two < oiileiidiii^ parties hail gone to two 
e.xtremes, those who upheld the absolute power of God, refusing that man 
had any five Llioiie, and those who upheld the theory of the absolute 
power of man over Ins deeds The truth lies midway between these two 
extreme views 
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met with in the books on ‘ aqaid, I have not been able 
to trace to any hadith. It is very probable that the 
latter two additions were even later than the first 
formulation of belief in qadar. If we take the word 
qadar in the original sense in which it is used in the Holy 
Qur’an, a belief “in qadar, in the whole of it’’ would 
only mean that one must believe that e\erything in this 
uni\ersc is subject to a law’ and under a limitation, God 
alone being the Conti oiler of all. If we take the next 
form, “ that thou believe in qadar, in the good of it and 
the evil of it,’’ “ the good and the evil ’’ does not refer 
to the good or evil deeds of man, but to the good or bad 
circumstances under which man is placed to work out his 
destiny. The original words khair and shgrr have been 
freely used in the Holy Qur’an in this sense. I gne a 
few examples “ Suiely man is created of a hasty 
temperament, being greatly giievcd when cmI {s^arr) 
afflicts him, and niggaidly when good {hhair) befalls 
him ’’ (70 : 19-21) , “ .\nd man piays for e\il s\-irr as he 
ought to pray foi good (khair and man is e\er hasty” 
(17 ; 111, “And if Allah should hasten the cmI s^arr) 
to men as they desire the hastening on of good {khair), 
their doom should certainly have been decieed for them ” 
(10 : 11) ; “ Every soul must taste of death, and We try 
j’ou b}’ evil {sJiarr) and good {kh air) by way of probation ’’ 
(21 : 35). In fact, khair is anything which brings good 
and its opposite is ^arr (R ) , and hhair or ^arr means 
doing good or doing evil only when a word meaning 
dotng is added to it, the equnalcnt for which is ‘ amal. 
The good of qadar and the cmI of qadai, therefore, 
mean only whatever of good foitune or cmI fortune 
comes to man. The meaning w’ould thcrcfoic be that 
whatever of good or evil fortune comes to man it 
must be accepted as coming from God ; in other words 
a man must completely surrender himself to the Divine 
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wiJ] under al] circumstances. This, as already shown, is 
one of the great lessons of life which has been taught to 
the Muslim. 

The first man who formulated the orthodox views 
which are accepted by the general 
Ashaii<;Mt\\ body of Muslims was Imam Abu-1- 

Hasan Ash’aii, after whom his folIo^^ers are known as 
Asha'ira, and he plainly states this to be the significance 
of a faith in qadai ; for, speaking of the beliefs of Ahl 
Sunna and the followers of HadiA, he says . “And that 
good {hjiair) and cmI {sharr) arc by the qadza ’ of Allah 
and by His qadar, and thej* believe in the qadza ’ of 
Allah and His qadar, in the good of it and the evil of it, 
the sweet of it and the bitter of it, and that they do not 
control for themsehes any profit or any loss ” (MI. p. 292). 
Evidently the words “ sweet ” and “bitter” {hiilwwwi- 
hi xva inurn-hl) and the w'ords “ profit ” and “ loss ” are 
added to explain that by good and evil, khair and ^arr, 
are meant good fortune and cmI fortune, case and hard- 
ship, not good and evil deeds done by man. This 
contentment under all conditions is, as already shown, 
one of the great lessons of life taught to a Muslim, but it 
is neither a doctrine nor a principle of faith. 

This much is certain that belief in qadar does not 
mean belief in predestination ; for predestination, for 
which the Arabic w'ord is jabr, has never been the belief 
of the Muslim community. The Jabaiiya, or believers 
in predestination, have, on the other hand, been 
recognized as a heretical sect. A strict predestinarian, 
who believes that man has no control at all over his 
actions, w^ould deny the very basic principle of religion, 
that IS, the responsibility of man for his actions. The 
orthodox position has always been the middle one. Man 
has a free wall, but that will is exercised under certain 
limitations. It is only the Divine will that can be called 
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an absolutely free will, a will under no limitations, but 
everything created, and therefore everything human, is 
subject to qadar, to a Divine measure of things, to 
limitations imposed upon it by a Higher controlling 
Power. Man is the possessor neither of absolute 
knowledge, nor of absolute power, nor yet of absolute 
will. All these attributes belong properly to God. 
Human knowledge, human power and human will are all 
subject to limitations, and these limitations are placed 
upon man by the Divine measure which is called qadar. 
It is only in this sense that a Muslim can be said to have 
faith in qadar. 
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LAWS AND REGULATIONS OF ISLAM 




Chapter I 
PRAYER 

Sec. 1 . — V alue of Prayer 

The fundamental religious duties recognized by 
impoitanrp of pra\ei IslSm are five, viz., prayer, zakat or 
poor-rate, fasting, pilgrimage and 
Jihad, but while jihad is a national duty, the first four 
are, more or less, individual duties, though having an 
important national value. Among these four, prayer 
undoubtedly occupies the most important position, and is 
given the greatest prominence m the Holy Qur’an; 
poor-rate coming next to it. 

The importance of prayer may be judged from the 
following facts — that it was the first duty enjoined on the 
Holy Prophet; that, though prayer and zakat are 
often mentioned together in the Holy Qur’an, prayer 
alvsays takes precedence, and that the keeping up of 
prayer is the most frequenth repeated injunction of the 
Holy Qur’an. It has also been generally recognized as 
the first and foremost duty of a Muslim. There are 
several reasons why prayer has been given this impor- 
tance. It is really the first step in the onward progress 
of man, and yet it is also his mfraj, his highest spiritual 
ascent. Prayer keeps man away from evil, and thus 
enables him to attain to his perfection. It helps him to 
realize the Divine in him, and that realization not only 
urges him to do disinterested ser\'ice for humanity but 
also makes him attain the highest degree of moral and 
spiritual perfection. Prayer is also the means of levelling 
all differences of rank, colour and nationality, and the 
means of bringing about a cohesion and unity among men 
which IS the necessary basis of a living civilization. 
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Reference to the beginning of the Holy Qur’an will 
Self-de^ piopnipi't show Avhat prayer really aims at. 
ihroiigh pra\ ei There \\c are told that a Muslim, 

uho would tread the load to self-development, must accept 
certain principles and carry out ceitain duties: “This 
Book, there is no doubt in it, is a guide to those who 
guard against evil, those who believe in the Unseen 
and keep up prayer and spend out of what We have 
given them, and those who believe what has been revealed 
to thee and what has been levealed before thee , and of 
the Hereaftei they are sure These are on a right course 
from their Lord, and these it is that shall attain to full 
self-development (muflihun) " (2 2-5) Muflihun is the 
plural of vviflih which is densed from the root Jalh 
meaning cleaving asun'hr a Hung Falcth, the infinitive 
form of mtiji ih, me^.x\s success and complete attainment of 
xchat IS desired (R ) The same authority says that falnh 
is of two kinds, one relating to this life and the other 
relating to the ne.\t. The formci stands for the attain- 
ment of those good things whcicby the life of this umrld 
IS made good; and these aie baqci [existence^, ghind 
(Jreedoni from xvant, i.e , wealth) and 'izz {honour). The 
falcth relating to the next life includes, according to 
Ra^iib, four things, that is to say, life with w'hich there is 
no death, wealth with which there is no want, honour 
with which there is no disgrace, and knowledge wath 
which theie is no ignorance. Thus faldh, whether 
relating to this life or to the next, carries w'lth it 
the idea of the complete development of the inner 
faculties of man, the attaining to both material and moral 
greatness ; w'hat, in other words, may be called the full 
self-development of man. This self-development is 
reached, according to the Holy Our' an. by the acceptance 
of three principles, the existence of God, His leveahng 
Himself to man, and the Hereafter; and by the exercise 
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of two duties, the keeping up of prayer or seeking 
communion with God, and the spending of one’s wealth 
for others or the service of humanity. The place of 
prayer m the seif-development of man is given such a 
prominence in Islam that ii the call to prayer the words 
“come to prayer” are immediate I 5 ' followed by the words 
“come io falah,'' thus showing that self-development is 
attained through piaj er. And on another occasion, the 
Holy Qiii’an says plainly* “Successful indeed are the 
believers, who are humble in their prayers” (23 : 1, 2), 
where the word used for being successful is aflaha, 
carrying the signification of attaining to full self-develop- 
ment. 

A belief in God is the fundamental principle of every 

PunuastiKMiKMii^of religion, nevertheless the object of 
iraii/iiig tiic UiMiic Ml religion is not simply to preach the 
doctrine of the e.vistence of God as a 
theory; it goes far beyond that. Religion seeks to instil 
the conviction that God is, a living force in the life of 
man; and prayei is the means by which it is sought to 
achieve this great end. The leal conviction that God ts, 
comes to man, not by the lielief that there is a God in 
the outer woild, but by the realization of the Divine 
within himself* and that this lealization is attained 
thiough prayer is made clcai bv what is slated in the 
beginning of the Holy Qui an. as quoted above. The 
three lequisites of a tiue Muslim aic there given in their 
natural older. The first is a belief in the Unseen, w'hich 
means a belief in God, the great Unseen Who cannot be 
perceived by the physical eye of man The second, which 
follows immediately the belief in the Unseen, is the 
keeping up of praj'cr, thus showing that belief in the 
Unseen is tuincd into a certainty of the Divine cvistencc, 
a realization of the Divine within the man, by means of 
prayer; and it is with reference to this realization that 
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we are told, a little further on: “And seek assistance 
through patience and prayer, and surely it is a hard thing 
except for the praying ones, who know that they shall meet 
their Lord and that they shall return to Him” (2 : 45, 46). 
The third requisite, spending out of what God has given, 
IS the natural sequel of the second, and shows that the 
realization of the Divine in man leads to the service of 
humanity. In one of the earliest revealed chapters of 
the Holy Qur’an, it is stated that prayer is useless unless 
it leads to the service of humanity ■ “ So ivoe to the 
praying ones, who are unmindful of then prayers, who do 
good to be seen, and withhold alms ” (107 . 4-7). 

The universal experience of humanity bears out the 
The cxpcriciK e of lui- truth of what the Holy Qur’an has 
i"aiiit\ said. Though to most people, now- 

adays, the existence of God amounts to little more than 
a theory, yet in every age and among every nation there 
have been men who, through prayer, have realized the 
great truth of the Divine existence within their hearts, 
and have laid down their lives for the good of humanity. 
In their case belief in the existence of God was a moral 
force which not only worked an entire change in their 
own lives, but also enabled them to transform the lives of 
entire nations for centuries and change the histones of 
peoples and of countries. Their selflessness and truth- 
fulness were beyond reproach, and their testimony, 
which IS really the testimony of all nations in all ages, 
establishes one fact, that belief in the existence of God 
becomes a moral force of the first magnitude when once 
it is realized in the heart of man through prayer to the 
Divine Being; so great a moral force is it, indeed, that 
even the most powerful material forces give way 
before it. Is not the experience of those great person- 
alities a beacon-light for others, showing them that they 
also can make God a moral force in their lives ? The 
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powers and faculties that are given to one man are 
also given to another, and through their proper use one 
man can do what another, before him, has done. 

Again, if, apart from the experience of humanity, we 
rr.i5er, means of Consider the question rationally, 
aiiaitunij to moral sreat- prayer to God is the natural sequel 
of the acceptance, in theory, of the 
existence of God. The aspiration to rise to moral great- 
ness IS implanted in human nature more deeply than even 
the aspiration to rise to material greatness; but the only 
way in which that aspiration can be realized is to be in 
touch with the All-pervading Spirit, the fountain-head of 
purity and the source of the highest morality. “All the 
perfect attributes are Allah's,’’ says the Holjr Qur’an 
(7 ; 180). But man stands in need of perfect attributes 
as well; for there is implanted in him the unquenchable 
desire to rise higher and higher. How can he do so 
except by being in touch with the Being that possesses 
the perfect attributes, the Being that is free from all 
defects? And prayer is but an attempt to be in touch 
with Him. And the only v,aiy to become imbued with Divine 
morals is to get in touch with the Divine Spirit, to be 
drawn away from all worldly trammels for a while, and to 
drink deep at that source, which is prayer to God. In 
many hadiA, prayer is spoken of as munSjat or confidenital 
mtercourse with the Lord (Bu. 8 : 39 ; 9 : 8 ; 21 : 12). In 
one it IS related that man should worship God as if he 
sees Him (Bu. 2 : 37). Such descriptions of prayer show 
its real nature to be that of being m actual intercourse 
with the Divine Being, and intercourse means nothing 
but becoming imbued with Divine morals. 

The right development of human faculties depends 
Pidjer ds the means upon the purification of man’s inner 
of puriBcdtion of heart ggjf suppression of evil 

tendencies : “ He surely is successful who purifies it” (91 : 9). 
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Praye^ is spoken of as a means of puiification for the 
heart : “ Recite that which has been re\ ealed to thee of the 
Book and keep up prayer; surely prayer keeps one away 
from indecency and evil ’’ (29 : 45). Elsewhere too ; 
“ And keep up prayer m the two paits of the day and in 
the first hours of the night ; surely good deeds take away 
evil deeds’’ (11 • 114\ In a hadith the saying of prayers is 
' compared to v ashing in a river “ Abu Huraira says that 
he heard the Holy Prophet say. If one of j-ou has a river 
at his door in which he washes himself five times a day, 
what do you think ^ Would it leave any dirt on him ? 
The Companions said, It would not leave any dirt on him 
(and he would be perfectlj' clean). The Piophet said, 
This IS ati example of the five prayers, with which Allah 
blots off all the cmIs of a man” i Bu. 9 . 6). There are 
many other hadith in which it is stated that prayer is a 
haffnra ; in other words, it is a means of suppressing 
the evil tendencies of man. The reason is plain. In 
20 : 14, “ the remembrance of Allah ” is slated to be the 
object of keeping up prayer, while in 29 : 45, it is 
stated that ‘‘ the remembrance of Allah is the greatest 
(restraint) ” upon sin. A little consideration will show 
that a law generally requires a sanction behin'd it, and 
behind all Divine laws which relate to the development 
of man and to his moral betterment, the only sanction is 
a belief in the great Author of those laws. The oftener, 
therefore, a man reveits to prayer, to that state in w'hich, 
disengaging himself from all worldly attractions, he feels 
the Divine presence as an actual fact, the greater is his 
certainty about the existence of God, and the greater the 
restraint upon the tendency to break that law. Prayer, 
thus, by checking the evil tendencies of man, purifies his 
heart of all e\il, and sets him on the right road to the 
development of his inner faculties. 

The service of prayer is divided- into two parts, 
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Unifiratioii of iiip one to be said in private and 
human race ihinii-jh the other to be performed in con- 

Divine ser\ ice , r li 

gregation, preferably in a mosque. 
While the pri\ate part is meant simply for the develop- 
ment of the inner self of man, the public part has other 
ends as well in view, ends, indeed, that make the Islamic 
prayer a mighty force in the unification of the human 
race. In the first place, this gathering of all people 
living in the same vicimt)' five times daily in the mosque, 
IS a help to the establishment of healthy social relations. 
In the daily services these relations are limited to a 
narrow circle, t.e , onl)- to members of the same neigh- 
bourhood, but the circle becomes wider in the weekly 
Friday service which gathers together all Muslim members 
of a particular locality, and still wider, in the two great 
‘ Id gatherings. Thus piaycr promotes social relations 
between the different sections of the Muslim community. 
Far more important than this, however, is the levelling 
of social differences brought about by means of congre- 
gational prayer. Once within the doors of the mosque, 
every Muslim feels himself in an atmosphere of equality 
and love. Before their Maker they all stand shoulder to 
shoulder, the king along with his poorest subject, the 
rich arrayed in gorgeous robes with the beggar clad in 
rags, the white man with the black. Nay, the king or 
rich man standing in a back row will have to lay his 
head, prostrating himself before God, at the feet of a 
slave or a beggar standing in the front. There could be 
no more levelling influence in the world. Differences of 
rank, wealth and colour vanish within the mosque, and 
quite a new atmosphere, an atmosphere of brotherhood, 
equality and love, totally differing from the outside 
world, prevails within the holj’ piecincts. To be able to 
breathe, five times daily, in an atmosphere of perfect 
peace in a world of strife and struggle ; of equality where 
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inequality is the oidci of the day ; and of love amid the 
petty jealousies and enmities of daily life, is indeed a bless- 
ing. But it IS more than a blessing ; for it is the great lesson 
of life. Man has to work amidst inequalities, amidst 
strife and struggle, amidst scenes of hatred and enmity, 
and yet he is diavn out of these fi\c times a day, and 
made to realize that equality, fraternity and love arc the 
real sources of human happiness. The time spent on 
prayer is not, therefore, wasted even fiom the point of 
MOW' of active huinanitarianism ; on the contrary, the best 
use of it IS made in learning those great lessons which make 
life w'orth Ining. And these lessons of fraternity, 
equality and love, when put into practice in daily life, 
serve as foundations for the unification of the human race 
and of the lasting civilization of mankind. In fact, the 
five daily congregational pra\ ers are meant, among other 
things, to cany into practice the theoretical lessons of 
equality and fraternity for which Islam stands, and how'- 
ever much IsLlm may have preached in w'ords the 
equality of man and the fraternity of the community of 
Islam, all this would hai e remained a dead-letter, had it 
not been translated into the every-day life of man 
through the institution of five daily congregational 
prayers. 

Prayer, in Islam, thus not only enables man to 

u realize the Divine in him, not only 

Regulation ol puivci ’ ■' 

makes him drink deep at the foun- 
tain of Divine morals, purifies his heart and sets him on 
the right road to the development of human faculties ; 
but it goes a step further and, levelling all differences, 
brings about love, concord and a true union of humanltJ^ 
This last object, it can be easily seen, cannot be 
achieved without a regularly instituted form of prayer, so 
that all men should gather together in mosques at the 
stated times and should stand up reverently, bow down 
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and prostrate themselves before their great Maker as one. 
But even apart from that consideration, it was necessary 
that permanence should be given to the institution of 
prayer bj' requiring its obseivance at stated times and in 
a particular manner. The truth is that the grand idea of 
holding communion with God or realizing the Divine 
within man, which is so essential to the moral elevation 
of man, could not have been kept alive unless there was 
an outward form to which all people should try to con- 
form. In the first place, no idea can li\c unless there is 
an institution to keep it alive Secondly, the masses in 
any communih’, even though it may be educated, can be 
awakened to the recognition of a truth only through 
some outward form, which reminds them of the underly- 
ing idea. And thirdly, there can be no uniformity with- 
out a form, and without uniformity the community or 
nation, as a whole, cannot make any progress, the end in 
view being the moral eletation of the community as a 
whole and not the elevation of particular individuals. It 
IS a fact that Muslims as a nation have a more vital 
faith m God than the followers of any other religion. It 
IS this faith in God that accounts for the early Muslim 
conquests, before w'hich the mightiest empires were 
swept away like a straw ; it is this same faith m God that 
enabled the Muslims to hold their own against the 
onslaughts of Christian Europe during the Crusades ; and 
it IS this faith in God again that enables Muslims to-day 
to carry on the spiritual contest with Christianity, in 
spite of the fact that all the material forces m this 
contest, such as wealth, pow'er and organization, are on 
the side of Christianity The Islamic institution of 
prayer which keeps the spirit of the Muslim in touch 
with the Divine Spirit is without doubt the basis on which 
this strong faith in God rests, and the value of prayer in 
the formation of this noble trait in the Muslim national 
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character is incalculable. 

It must, howcvei, be added that piaycr in Islam is 
not so iiyid as iL is gencralK’ thought to be. It is true 
that all Muslims are required to assemble at paiticular 
times 111 the mosques, and to follow the lead of the 
Imam, as an army would obej- the orders of its general ; 
and such umforniity is essential to enable prayer to serve 
the double purpose of bringing about the coiiimunioii of 
man with God and the union of man with man , but every 
prayer is duided into two parts, one to be pertormed in 
congregation, the other alone Even in the congrega- 
tional part there is ample scope for the individual to give 
expression to the soul's sincerest desire before its Maker, 
and for an outpouring of the true sentiments of the 
heart. But in the private part of the prayer, it is not 
only left to the individual to select the portions of the 
Qur'an which he likes, but he can also give vent to his 
own feelings by making any supplications that he likes 
and 111 any language that he chooses in any of the four 
postures, the postuic of standing, bowing, piostration and 
sitting 

In Islam theio is no Sabbath. A day is not set 
Tunes of pr.no, wt>iship, as in Judaism and 

Christianity. One da\ of prayer 
with no business and six days of business with no prayer, 
IS not the Muslim’s lule of life. Pr.iyei is made a pait of the 
everyday affairs of man. There is a piayer in the morn- 
ing before sunrise when a man rises fiom liis bed, 
another just after mid-day ; a third in the afternoon ; a 
fourth at sunset ; and a fifth before going to bed. Prayer 
IS thus the first daily work of a Muslim and it is also his 
last work of the diy, and between these two there are 
other prayeis during hours of business or recreation. 
Thus Islaii lequires that m all the varying conditions 
through which man has to pass, his spirit should be in 
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touch with the Divine Spirit Even when busiest, he 
should still be able to disengage himself from all worldly 
occupations for a short space and resort to prayer. The 
object in view in this arrangement is clearly that man 
should feel the Divine presence under all conditions, so 
that while he is doing his work. God should still be 
nearest to his heart. It would readily be seen how 
immensely such arrangement must enhance the value of 
prayer as a moral force in the transaction of every- 
day affairs. 

The Islamic mode of worship is calculated to 
Mode ni ^^o.sh.p conccntratc attention on one object, 
the realization of the Divine presence. 
The ablutions preceding piaycr, the reverential attitude 
m standing, the bowing down, the kneeling with the 
forehead placed on the ground, and the reverent sitting 
posture — all help the mind to realize the Di\ me presence 
as a fact ; and the worshipper, as it were, finds his heart’s 
joy in doing honour to the Great Master, not only with 
his tongue but with his whole body, adopting a reverent 
attitude. There is not the least doubt that the spirit of 
humility in man finds particular expression in the 
reverential postures which must be adopted in prayer. 
The whole prayer is a most solemn and serious affair 
during which the worshipper does not turn his attention 
to anything else, nor does he indulge in any movement 
which should distract his attention or disturb his prayerful 
attitude. The prayer is thus an undisturbed meditation 
on the Divine, and it is for this reason that m Islam it is 
not accompanied with music, recitations fiom the Holy 
Qur’an speaking of Divine love, mercy, power and 
knowledge taking its jilace. In fact, what is considered 
ritualism in the Islamic institution of piayer is onlj^ a way 
to feel the Divine presence and ponder over His greatness, 
glory and love by adopting cei tain reverential postures, 

365 



THE RELIGION OF ISLAM 


and it will be seen that the Islamic mode of worhsip 
combines in it all the reverential postures that can possibly 
be adopted, the posture of standing, sitting, bowing down 
and prostration. The mo\cment among some Muslims, 
however small their number, that the different postures m 
prayer should be modeini^ed so as to suit the new 
conditions of life in the cities of the West, is based on a 
miscalculation as to the \aluc of prayer It is, for 
example, suggested that, instead of standing or sitting on 
the floor, the woi shippers should ha\e the option of 
sitting on chairs with tables befoic them, and instead of 
bowing down and the piostration theie should be the 
option of simply bowing the head a little Now, as I 
have said, one of the gieat objects of piayer is to level 
down the social and race differences, and if any other 
postures than those prescribed by the Holy Prophet are 
adopted, there would begin a divergence w'hich would 
know no end. If the uniformity of prayer is destroyed, 
more than half of its usefulness is gone. Let us suppose 
there is a mosque in which there arc some people sitting 
on chairs and others standing on the ground, some who 
are bowing clow n or prostrating themselves before God 
while otheis ‘Jimply bend their heads, prayer will have 
failed altogether in attaining its great object, that of 
levelling down differences of rank and bringing about a 
unification of humanity If it be urged that mosques in 
the West may be modelled on the fashion of the churches, 
then the unity of the woild-wide brotherhood of Islam 
will have gone altogether. And when these Westerners 
will come to the East, they will not be able to join the 
congregational prayer of their Eastern brethren, and 
Islam will have failed to bring about the great object of 
joining the West with the East and establishing a 
common brotherhood for all mankind. 

Apart from the consideration of uniformity, however, 
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there is the fact that the form in which prayer has been 
inculcated by the Founder himself is calculated to produce 
in the mind of man a spirit of true humility which is 
essential if he is to receive the Divine spirit. If prayer 
IS intended to realize the Divine in man and to become in 
touch with the great Spirit of the universe, that object 
can be best attained only by adopting the reverent method 
which the Holy Prophet has taught. It cannot be denied 
that a particular posture of the body will generate in man 
feelings of pride and haughtiness while another is 
suggestive of true humility, and it is only the latter frame 
of mind that can bring man closer to God. If, therefore, 
humility IS of the essence of prayer, the particular 
postures of standing, sitting, bowing down and prostration 
are also essential for creating that spirit in man, and any 
change would be a change for the worse, a change that 
might well bring about failure to achieve the very end for 
which prayer is intended.^ 

Naturally a man will unfold his heart before his Maker 

in the language in which he can most 

Language of pi axei ,, u r i j 

leadily express his feelings, and this 
is fully recognized in Islam. The worshipper is at full 
liberty to open his heart before the great Maker of all in 
his own language and in anj' posture. The Holy Qur’an 
speaks of the faithful as those “who remember Allah 
standing and sitting and lying on their sides ’’ (3 ; 190). 
Not only in private prayer but in the course of the public 
service as well, the worshipper is at liberty to pray to 
God in his own tongue, after or during the recitation of 

1 It IS true that, in cases of sickness, or when a man is on journej . 
the worshipper IS permitted to sa> his prayers in any posture which he finds 
convenient, but that is rathei undei compulsion In such a case he is 
willing to humble himself in any position, but since his bodilj condition 
does not allow him to assume the prescribed posture, and the object of all 
IS the creation of a true spirit of humility, a departure fiom regular pro- 
cedure in that case does not affect the sincerity .of him who prays or the 
efficacy of his prayer 
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portions of the Holy Qur’an, in a standing posture, or after 
utterance ot nords of Divine glory in that of bowing 
down or prostration, as taught by the Holy Prophet. In 
the public service such prayers would undoubtedly be 
limited, since the w'orshipper must follow the Imam, but 
in private prayer they may be of any length. 

The question, however, assumes a different aspect 
when the public service itself is considered, for, unless the 
public service is conducted in a language which is common 
to all Muslims, there must again be a failure in achieving 
the great end for which piaycr is instituted. As 1 have 
already said, the unification of the IMuslims through prayer 
is as much an end and object of prayer as to bring man into 
communion w ith God. It is prayer that gathers together, 
daily, persons of different callings and different raidcs and 
positions in societ}-, under one roof, and on a perfect status 
of equality, and these homogeneous units are again 
united by the more extensive gathering for the Friday 
prayers, or the still larger assemblies at ‘Id prayers, 
culminating in that mighty assemblage at IMakka of all 
nations and all races on the most perfect status of equality 
European, .\sian and Afi ican, king and beggar, all clad 
in one dress, the annual concourse of the pilgrims from 
the farthest corners of the earth. Now' all these various 
gatherings, from the gicat g.ilhenng of all nations at 
Makka down to the smallest gathciing m a village or 
viohalla mosque, aic expressly foi Divine worship, and if 
there were a babed of languages prevailing in these gathcr- 
ings, the object of the iiiiificalion of the human race 
through Divine seivice— an idc.x unique to Islam — would 
fail altogether The bond of a common language is one 
of the greatest factors tow’aids unification, and this bond 
Islam has established by the use of a common language 
it the Divine service. This language, it is evident, could 
be none other than Arabic, the language of the Holy 
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Qur’in. iVny one who realizes the grand object which 
Islam has set before itself of unifying the human race 
through Divine service, will at once appreciate the necessity 
of having that service in Arabic. 

It IS only shortsightedness, intensified by ignorance 
of the wider issues of unification and civilization, that 
makes some men think that Divine service must be held 
in the language proper to each nation, and that a ser\'ice 
held in any other language will not fulfil the purpose of 
worship. In the first place, the Islamic prayer does not 
consist of mere words of praise of the Divine glory and 
majest}', or the mere expression, in words, of the inner 
feelings of the heart. That no doubt is an important 
part of prayer but even more important than this is the 
attitude of mind, the inner feeling itself, of which the 
words are meant to be an expression. Now this attitude 
of mind is produced, in the first place, by the atmosphere 
about the worshipper and by the particular postures of 
reverence which he adopts. The mood, more than words, 
generates a true spii it of humility, and the first condition 
of a prayerful mind is humility, as the Holy Qur’an itself 
lays down: “Successful indeed are the believers, who 
are humble in their prayers ’’ (23 : 1, 2). Suppose there 
is a man w'ho takes part in a public service without under- 
standing a w'ord of Arabic. It would be entirely wrong 
to say that prayer does not benefit him, for there are the 
movements of his body, the raising of the hands to the 
ears, the standing up with folded hands, the bowing down, 
the placing of the forehead on the ground, the sitting 
down in a particular attitude of reverence, which all go a 
long way towards producing in him humility and conscious- 
ness of the Divine presence. He may not understand the 
language used, but here he is himself giving expression 
to his inner feelings in the language of his bodily move- 
ments. In fact, his whole self is expressive of what the 
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words convey. It will indeed be hifihly more beneficial if 
he understands the spoken language also, but it is absurd 
to say that the language of movements has no meaning 
for him. 

Now let us come to the language of words. The 
oftest repeated expressions in the Islamic service are 
Allahu Akbar, Siihhaita Rahbiy-al-Azlm, Siibhaiin Rabbty- 
al-A‘la, and the opening chaotci of the Holy Qui’an, 
called al-Fahha. Now as legaids the first express'on 
thereishaidlya Muslim in the world, whatc\cr language he 
maj’ speak, and whethci educated oi uneducaied, young 
or old, male oi female, who docs not understand the 
meaning of Allahu Akbar. It is with this expression 
that a man enters into the Divine seivice and it is w'lth it 
that he changes one posture of the body to another, so 
that with the \eiy entrance in prayer, the mind receives 
an impression of the glory and ma3esty of God and 
assumes an attitude of pr.iyei fulness to God and of 
humbleness befoie Him, and this impression on the mind 
IS renew'ed at every change of mo\ement, and thus the 
contemplation of Di\ine glory and greatness is the one 
occupation of mind during the serMce. Take the second 
expression, Stihhana Rabbiy-al- Azim , the expression 
repeated when the worshipper is bowing down and 
SuhhUna Rabbiy-al-A'la, repeated in the state of prostra- 
tion. Even if a man does not understand their mean- 
ing, he doc-, realize, when bowing, that he is bowing 
before the great God, and does realize wdien Ijnng down 
prostrate that he has laid his forehead on the ground 
before Him Who is the Highest. Yet, even a child 
would not take more than half an houi to learn these 
phrases or learn their meaning. And similar is the case 
with the opening chapter of the Holy Qur’an, which is so 
often repeated in prayer. A child, whatever language 
he may be speaking, can easily learn the seven short 
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sentences of the Fatih.i in a week, giving half an' hour 
daily, and perhaps not more than half that time is needed 
to learn their meaning;. E\en if one were to conduct 
Divine service in one’s own language, still he would have 
to spend some time in learning it, and the learning 
of the significance of the Arabic words is not more than 
a week’s or, at the most a month’s worlc. And, keeping 
m view, the grand object of unifj-ing the human- race 
through Di\ine service, a week or one month’s time thus 
spent represents the most usefully spent period of a 
man’s life. 

There aie two other considerations which make it 
fiihei .uhaniagc. ..I ncccssarv to maintain the Arabic 
maiiitainins Arai)i( ui language in Divine scr\ ice. The 

Qur’an, parts of which arc 
recited in Dnine ser\ice, was revealed in the Arabic 
language, and it is a generally admitted fact that a trans- 
lation can never fully express the ideas of the original. 
And when the original is the word of God, and the ideas 
expressed arc those relating to God’s majesty and glory, 
it IS still more difficult to convey the full significance in a 
translation ' Again there is a music in the original which 
no translation can possibly retain. The music of the 
Holy Qur’an is not simply m its rhythm but also m its 
diction. Now music plays an important part in producing 
an effect on the mind, and the recitation of the Holy 
Qur’an thus serves the purpose of communicating grand 
and beautiful ideas to the accompaniment of music. 
Hence it is that the Islamic service has never stood in 

1 'Ihijs Sale iii tlie Pieliminarj Discourse to his 1 r.inslation of the 
Holy Qur'an <ipeaking of the stjle of the Holy Book, »avs ".And in 
many places, especiallj \\ hero the maje‘;ty and attributes of God are 
described sublime and magnificent, of which the readei cannot but 
obseive seieral instances, though he must not imagine the translation 
comes up to the oiiginal, notwithstanding my endeavours to do it justice” 
(p 48). 
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need of the artificial music of the organ, having within 
itself the true music of the human soul. Now even if a 
translation could convey something of the grand and rich 
ideas of the Holy Qur’an, it could not convey the music 
which, along with the idea, excercises such a potent 
influence on the mind of man. Professor Palmer 
remarks in the Introduction to his Translation of the 
Holy Qur’an • 

“ The Arabs made use of a rhymed and rhythmical 
prose, the origin of which it is not difficult to imagine. 
The Arabic language consists for the most part of 
tnliteral roots, i.e., the single words expressing individual 
ideas consist generally of three consonants each, and the 
derivative forms expressing modifications of the original 
idea are not made by affixes and terminations alone, but 
also by the insertion of letters in the root .-V 

sentence, therefore, consists of a senes of words which 
would each require to be expressed in clauses of several 
words in other languages, and it is easy to see how a 
next following sentence, explanatory of or completing 
the first, would be much more clear and forcible if it con- 
sisted of words of a similar shape and implying similar 
modifications of other ideas. It follows then that the 
two sentences would be necessarily S}'mmetrical, and the 
presence of rhythm would not only please the ear but 
contribute to the better understanding of the sense, 
A\hile the rhyme would mark the pause in the sense and 
emphasize the proposition” (pp. hv., Iv). 

Mr. Stanley Lane-Poole says in his introduction to 
Selections from the Kiir'an . 

_ m 

“ The language has the ring of poetry, though no 
part of the Kur-an complies w ith the demands of Arab 
metre. The sentences are short and full of half-restrain- 
ed energy, yet with a musical cadence. The thought is 
often only half expressed; one feels the speaker has 
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essayed a thing beyond words, and has suddenly discover- 
ed the impotence of language, and bioken off with the 
sentence unfinished. There is the fascination of true 
poetry about these earliest soorahs ; as we read them we- 
understand the enthusiasm of the Prophet’s followers, 
though we cannot fully realise the beauty and the power” 

(p. CIV.). 

It will be seen from the above two quotations that 
even Western writers who have read 

ihcra/i/m Holy Qur’an in the original re- 

cognise that a translation of the Holy Qur’an can convey 
neither the elements of music in its recitation, nor yet 
the full significance of the original. Let us take the 
opening chapter of the Holy Qur’an as an example. This 
chapter, the Fstiha, is the most essential part of the 
Islamic prayer. The seven verses of this chapter must 
be recited in every rak'a of every prayer, whether private 
or public; while to it is added in certain rak'as any other 
portion of the Holy Qur'an. Take the recitation first. 
A reference to the transliteration and translation, given 
further on, will show that the translation has in it nothing 
of the musical cadence of the original, and the effect 
upon the ear of the mere recitation of words is quite lost 
in the translation. But even more important than this is 
the inability of any language to convey the exact signifi- 
cance of the short words of the original, even in long 
sentences. Take, for instance, the word Rabh which 
occurs here first of all as an attribute of the Divine Being, 
and is the most frequently repeated of attributes in the 
whole of the Qur’an. In English it is generally translated 
as Lord, but that word does not at all convey the real 
significance of the Arabic word, Rabb, which, as I have 
already pointed out, carries with it the idea of the foster- 
tng of a t/nng tn such a manner as to make it attain one 
condition after another until it reaches its goal of 
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completton. It is a word composed of but two letters, rO, 
and bd, yet the significance which it carries is so vast that 
even a whole sentence in any other language could not 
convey it fully. The word Lord or Father does not 
express that idea at all. The same is the case with the 
next following attributes Ralwian and Rahim, which are 
both derived from the same loot rahma signifying /enrfer- 
ness requiring the exercise of beneficence, and arc closely 
related in meaning ; the former indicating that quality of 
love and mercy which comes into operation, even before 
the creation of man, by providing for him things w'hich 
are necessary for his life, and the latter that which comes 
into operation when man makes use ot these things and 
has thus done something to deseiw e it. No words in an)* 
other language can faintlj express these great ideas and 
this fine distinction Similar is the case with ‘ibsda, used 
in the middle verse, which is lendered in English by 
xoorshifiPtng, but which rcalK cariies the meaning of 
obedience coupled xetth the utmost submtssivencssfi The 
word didi, occurring in thcfouith \eise. is rendered 
hut htdeiya, the root from which it is derived, means 
guiding and leading on the right xcay icith kindness until 
one reaches the goal - How could these ideas be express- 
ed in small and simple words, suitable fur a piaj-er, in any 
other language’ Indeed, this petition, which is of the 
essence of the whole institution of Islamic pi aver, w'ould 
lose its real significance by being translated into any 
other language. 

Thus the Fatiha, being the only essential portion of 
Pr.iyer .is iiui-'x of the Holy Qur'an w'hich must be re- 
\iusiim meiitrfiiti peatcd in every rak'a of a prayer, 

may rightly claim to be the guiding principle of a Muslim’s 

1 Alr'tbaJa al-ia'tr nuC-at-khudzu' t ^T.\ j 

2 Al-htdava al-rashail wn-l-dnlala In-liilf-iii ilaina vi7«;/h iliT-l-iitatlub 
(TA) 
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life, the one idea uhich rules all his other ideas, and 
therefore a true index of his mentality. The main 
principles underlying the Fciltha may be considered briefly 
here. These aie, fiistly, the desire to give praise to 
the Divine Being under all circumstances, for the chapter 
opens with the words “ All praise is due to Allah.” The 
Muslim has to come to prayer five times a day whatever 
the circumstances may be. There may be occasions when 
he IS in distress, has suffered a reverse or a defeat, has a 
friend or near relative in distress, when some one very 
dear to him has just passed aw’ay and he is under the 
burden of a great beicavemciit, yet in all these conditions 
he IS required to gu e praise to God Who brings about 
all these conditions, just as he would do had he received 
a blessing or some great benefit from God. The attitude 
of mind thus produced is to li\c in perfect peace with 
one's environment, neither to be carried away by joy, nor 
give way to dejection or depression. It is an attitude of 
mind which keeps a man steadfast in pleasure as well as 
pain, in joy as well as sorrow. 

The second and third mam ideas wdiich determine a 
Muslim’s mental attitude towards things are contained m 
the words Rabbi-I~ Slamln, the Nounsher unto perfection 
of all the worlds or all the nations. The Nounsher unto 
perfection brings him the comfort of knowing that what- 
ever may happen to him, it is still for his perfection ; 
whether he receives a blessing or faces disaster, he must 
still be sure that he is being led on to perfection through 
these different stages. The addition of the words 
al-illamln, all worlds or all nations, opens up his mind and 
widens the sphere of his love and sympathy towards all 
men, to whatever nation or creed they may belong, na)' 
even to the whole of God’s creation, to the dumb animals 
as well vis to man. The man who recognises that God is 
the Nounsher unto perfection of all men cannot, bear 
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hatred towards them. He must recognize, in fact, that 
God is much more to all men than is a father to his sons. 

The fourth mam idea is carried in the words RahinSn 
and Rahim. God is Loving and Beneficent ; He has pro- 
vided man with everything necessary for his development, 
physical as well as moral and spiritual , but still that 
development depends on the right use of outward things 
as uell as of the inner faculties which arc meant for this 
object. The choice is man’s whether he takes advantage 
of those means and reaches the goal, or rejects or ignores 
them and suffers the evil consequences thereof. 

The fifth and sixth great ideas contained in the 
FMtJta are those conveyed in the words Maltki yaumi- 
l-din or Master of the Day of Requital. God is here 
called the Malik or the Master, and not Malik or King. 
The two V ords are almost alike, but there is this vast 
difference between a Malik and a Malik that the latter is 
bound to give to each what he deserves, but the former 
may if he likes forgive an offender altogether. There 
are some religions that lay so much stress on Divine 
justice that they refuse to recognize a God who can 
forgive offenders without having some compensation. 
Such a narrow view of Divine justice has a corresponding 
effect on the morals of a man. The word Malik rejects 
this idea, and shows God to be a Master Who can forgive 
if He likes, however great the offence may be. The 
addition of the words yaiimi-l-din, the Day of Requital, 
is by way of reminder that man must face the conse- 
quences of his own deeds. There is no deed, good or bad, 
that is w'lthout a consequence, and if these consequences 
are not seen by man in this life, there is still a Day of 
Requital, even after death. 

The seventh idea is contained in the words lyyaka 
na'budu, the idea of rendering obedience to God with 
entire submission. This is meant to create in man the 
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mentality of obedience to the Divine commandments, 
even when such are opposed to the commandments of 
some temporal authority or his own wishes. They do 
not only create this mentality but also give man the 
strength to carry out the commandments. 

The eighth idea is contained in the words tyydka 
nastaln (Thee do we beseech for helji). The mental 
attitude which it is sought to create by these words is 
that of entire dependence on God and never despairing 
of the attainment of an object, for even if outward 
means have failed, there is God, the Controller of all 
means. Whose help will not fail the man who depends 
on Him. 

The ninth idea is contained in the words ilidi-nS. 
This signifies the soul’s inner desire — prayer being 
nothing but the expression of the soul’s inmost desire — 
of being led on and on to the goal, such being, as has 
been already shown, the significance of hidaya. That 
the mentality of being content to live in perfect peace 
with one’s environment is not a negation of action, is 
shown by these words. The Muslim attitude towards 
the world is not one of inaction or listlessness ; on the 
contrary, it comprises both the desire to remain in peace 
with his environment, and the desire to move on and on 
so as to reach the great goal He gives praise to God 
at eveiy step, yet his is not a stationary condition ; he 
IS not the slave of his environment but for ever struggling 
and striving to master it : he does not stand for peace 
without progress, nor yet for progress without peace, but 
for peace and progress combined. 

The tenth idea ruling the Muslim mentalit}’, as 
disclosed in the Fotiha, is the longing to ivalk in the 
footsteps of those who have received Divine blessings of 
any kind, temporal, moral or spiritual, and the desire to 
be able to avoid the errors of those who have been th^ 
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objects of Divine displeasure oi those who ha\e gone 
astray. The latter aie the follow'ers of the two extreme'., 
while those who have icccived the Divine fa\ours are 
those w'ho keep to the middle path — which is the straight 
path. 

With these ten ideas ruling man's mind (and this is 
what IS aimed at by the frequent repetition of the Faiiha 
in prayer), a man is armed with the best weapons both 
for happiness and success. 

It IS sometimes said that prayer leads to idleness and 
indolence, because it causes a man to depend on his 
supplications for what he wants instead of working for it. 
This IS, in fact, one of the chief arguments of the anti- 
religious movement. The objection is, of course, due to 
a complete misconception as to the nature of ptayer. 
Prayer to God does not mean that a man has simply to 
entreat the Divine Being to grant him this or that favour 
and do nothing himself towards attaining it. Prayer is, 
in fact, a search for means and is thus an incentive to 
action. The Fstiha is the most important Muslim 
prayer, yet, as already shown, its central idea is one of 
action or being led on to action, for here the supplicator 
does not ask for certain favours but only to be guided on 
the right path. The prayer is contained in the words 
ihdi-na-l-sirat-al-miistaqivi, i. e , guide us on the right 
path, or, as shown with reference to the meaning of 
htd^ya, lead us on to the goal by keeping us on the right 
path Prayer is thus only the means of loading a man 
onwards and to discovering the path by w'alking whereon 
he may attain the goal. It is a search for means to 
attain to a goal, and a yearning to walk on a certain 
path. In face of this clear teaching, it is a mistake to 
suppose that prayer for any object negatives the adoption 
of human means to gam it. Elsewhere the acceptance of 
prayer is spoken of as rewarding-a manjlor the hard work 
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he has done : “ So their Lord accepted their prayer, 
saying, I will not waste the work of a w'orker among you, 
whether male or female, the one of you being from the 
other ” (3 : 194). 

The rule has been laid down in the Holy Qur’an in 
several places that no end can be gained w'ithout making 
a hard stiuggle for it ; “ Certainly We have created man 
to face difficulty ” (90 : 4) , “ And that man shall have 
nothing but w'hat he strives for ; and that his striving 
shall soon be seen ; then •■hall he be rewarded for it with 
the fullest rew'ard ” (53 ; 39-41) , “ O my people ' w'ork 
in your place, I am a w'oiker ” i 39 : 39). The question 
maj' how'ever be asked, what is the need for piayer if 
man must w'ork for an end and avail himself of the means 
to gain it ^ Hcie, again, is a misconception as to the 
capabilities of man. It often happens that, notwithstand- 
ing the hardest struggle, a man is unable to gain an end, 
and finds himself quite helpless. In such a case prayei 
IS a help, a source of strength, to the w'orkci He does 
not lose heart nor does he despair, because he believes 
that, though the means at his disposal have failed, though 
all around there are difficulties and darkness, though his 
own strength is failing, yet there is a Higher Power with 
Whom nothing is impossible, Who can still bring a ray of 
light to dispel the darkness and Who remains a perpetual 
source of strength for him in his helplessness, and that by 
praying to Him he can still achieve what seems otherwise 
quite unattainable. That is the function of piayer, and 
it is thus one of the means to gain an end when all other 
means have failed, and a source of strength to man in 
moments of utter weakness and despair. 

That such is the tiue function of prayer and that it 
is only a source of greater energy and greater strength 
to enable man to face difficulties and achieve an end, is 
shown by the earl}' history of Islam. The Holy Prophet 
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Muhammad and his Companions were undoubtedly the 
greatest believers in prayer- -they arc spoken of in the 
Holy Qur’an as spending two-thirds of the night, half the 
night or one-third of the night in prayer (73 : 20)—, and 
yet this was the very band of men whose love for 
work knew no bounds, whose eneig\’ was inexhaustible 
and who faced the most embaiiassing difiiculties with an 
non determination. Surely the men who in ten years 
conquered two of the most powerful empires of the world, 
who with hut the scantiest of resources faced armies 
double and treble and, on occasions, ten times the size 
of their own, whatever other charges may be brought 
against them, cannot be said to have been idle and 
inefficient. And it is a fact of history that, whenever the 
great Muslim conquerors were faced with the most critical 
situations, they fell down in prostration before God, 
seeking strength from the Source of real strength. Prayer, 
in fact, transformed the neglected race of the Arabs into 
the most distinguished nation which history can show, 
turned an idle and inefficient people into the most 
zealous and untiring workers for the progress of humanitj', 
in all phases of its advancement. Truly prayer is meant 
to awaken, and does aw'aken, the latent energies of the 
human soul. 

Sec. 2. — The Mosque 

In a discussion on prayer, it is necessary to 
No consecration is speak of the mosque. The Arabic 
necessary word for mosque IS masjid, which 

means a place where one prostrates oneself, or a place of 
worship. It should be borne in mind, in the first place, 
that prayer can be performed anywhere. No particularly 
consecrated place is necessary for the holding of Divine 
service. To this effect there is an express saying of the 
Holy Prophet, who, speaking of some of his peculiarities, 
is reported to have said : “ The whole of the earth has 
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been made a mosque for me ” (Bu. 7:1). A Muslim 
may, therefore, say his prayers anywhere he likes. The 
mere fact that he does so elsewhere than in a mosque, 
detracts in no way from the efficacy of the prayer ; nor 
does a building when constructed for the express purpose 
of prayer stand in need of consecration. All that is 
required is that the builder should declare his intention 
to have that building used as a place of prayer. 

But, in spite of what has been stated above, the 
T he nio'.quc as .i rc mosquc plays a morc important part 
iiKious ccntie Islam than does any other house 

of worship in any other religion. Where the Holy 
Qur’an speaks of the Muslims’ duty to defend and 
protect all houses of worship, to whatever religion they 
may belong, it speaks of the mosque last of all, but it 
mentions its distinctne characteristic, namely that the 
name of God is remembered there most of all • “ And 

had there not been Allah’s repelling some people by 
others, certainly there would have been pulled down 
cloisters and churches and synagogues and mosques in 
which Allah’s name is much remembered ” (22 : 40). 
The concluding ^\ords of the verse — mosques in which 
Allah’s name is much remembered — are significant. All 
religious buildings are resorted to generally once a week, 
but the mosque is visited five times a day for the 
remembrance of God's name. In fact, if any house on 
earth can be called God’s house, on account of its associ- 
ation with the Divine name, that house is the mosque 
which pre-eminently deserves the name, all other religious 
houses seeming neglected in comparison with it. The 
whole atmosphere of the mosque is charged with the 
electricity of the Divine name ; there is the call to prayer 
five times a day, which rends the air with cries of the 
greatness and unity of God — Alletlm Akhar^ Alisha 
Alihar and Id-ilaha ilUAllah \ there is the individual 
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service, earned on in silence, but with God’s name on 
the lips of eveiv individual worshipper, there is the 
public sei vice in which the Imam recites aloud portions 
of the Holy Qur’an, that tell of Divine grandeur and 
glory, with the refrain of Alhlhii Akbar repeated at every 
change of mo\ement; and when the piayei is finished, 
there is again a choius of \oiccs speaking of Divine 
greatness, making the mos([uc echo and re-echo with the 
remembrance of God. It is true that God does not 
dwell in the mosque, but suiely one feels His presence 
there as a haid fact of life It will thus be seen that the 
mosque is the centre of Muslim religious life. It is not a 
place to which a man may resort once a week to be inspir- 
ed with a spiritual idea, which he will in all likelihood 
forget during the six days to follow . nay, it is a place 
which sends forth, as it wcie, the blood of spiritual life, 
hour after hour, into the veins of the Muslim, and thus 
keeps his mind imbued with higher thoughts, and his 
heart alive m a real sense 

Being a meeting-place of all Muslims five times 
.\ tiainmg gioumi ni daily, besides special occasions, the 
mosque ser\es as a training ground 
where the doctrine of the equality and fraternity of 
mankind is put into practical w'orking. It is undoubtedly 
true that every religion is based on the tw^o fundamental 
principles of the Fatherhood of God and the brother- 
hood of man, but it is equally true that no religion has 
been so successful in establishing a living brotherhood of 
man as has Islam, and the secret of this unparalleled 
success lies in the mosque. The mosque enables 
Muslims to meet five times a day on terms of perfect 
equality and in a spirit of true brotherhood, all standing in 
a row before their great Maker, knowing no difference of 
colour or rank, all following the lead of one man. All 
dififerences and distinctions are, for the time being, 
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obliterated. The doctrine of the brotherhood of man 
IS brought into practice five times a day in the mosque, 
which thus becomes the training ground of equality and 
fraternity. Without the mosque, the mere teaching of 
the brotherhood of man would have remained a dead 
letter as it is in so many other leligions. 

Besides being its religious centre, the mosque is also 
Tlip 'IS .1 < III- the cultural centre of the Muslim 

niiai c-piitic community. Here the Muslim com- 

munity is educated on all questions of its welfare. The 
Friday sermon is a regulai weekly lecture on all such 
questions, but besides that, whenever in the time of the 
Holy Prophet and his early successors it became necessary 
to inform the Muslim community on any matter of 
importance, a sermon or a lecture was delivered in the 
mosque. Even during his last illness the Holy Prophet came 
out into the mosque and delnercd a sermon to the people. 

In addition to this mass education in the Holy 
Prophet’s mosque, there were also arrangements for the 
education of those who wanted to acquire learning. Men 
who had to be trained as missionaries for the spread of 
light and learning in distant parts of the countr)', not 
only received their education in the mosque but also 
lodged in a place, called the Svffa, attached to the 
mosque. The Suffa was situated in the northern part of 
the mosque, covered with a roof but AMth open sides, 
from which those students reccned the name of ahl al- 
Suffa or ash3b al-Suff'a, i.c., the dwellers of the Sttffa. 
It IS a mistake to think that homeless people were 
lodged in it, for among those mentioned as having lived 
there are men like Sa‘d ibn Abl Waqqas, ^^hlle there 
were many poor immigrants ^^ho never lived there. The 
fact IS that those who wanted to acquire knowledge 
of the Holy Qur’an and the religion of Islam were 
lodged there, and their number is said to have reached four 
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hundred at limes. It was out of these that missionaries 
were sent sometimes m batches of ten or twelve, and 
once, even, in a batch of seventy, to educate the people 
in the country. Almost every mosque to this day has, to 
some extent, arrangements for the education of students, 
the inaktcrh, or the madrisa (the school;, being a neces- 
sary adjunct to the mosque. Many important mosques 
have also some vaqf propert}' attached to them, their 
income going towards the upkeep of the students and 
their teachers. In later times, quite in accordance with 
the earlier spirit, libraries were also kept m parts of the 
mosque, and some mosques had very large libraries 
attached to them, containing upwards of 100,000 volumes. 

But this IS not all. In the time of the Holy Pro- 
rue mosq.u as a yon P^iet and his early successors, tli^; 
oral centie mosque was the only centre of all 

kinds of Muslim actuities Here all important national 
questions \iere settled. When the Muslim community 
was forced to take up arms in self-defence, it was m the 
mosque that measures of defence and expeditions ivere 
concerted. It was, again, to the mosque that the people 
were asked to repair when there was news of importance 
to be communicated, and the mosque also served as the 
council-hall of the Muslims, In the time of ‘Umar, w’hen 
two councils were appointed to advise the Caliph, it 
was in the mosque that these councils met. Deputations 
from Muslim as well as non-Muslim tribes were received 
in the mosque, and some of the more important deputa- 
tions were also lodged there, as in the case of the famous 
Christian deputation from Najran, and the deputation of 
Thaqif, a polytheist tribe , and for this purpose tents 
were set up m the yard of the mosquek Indeed, once 

1 In tlip Hrilj (Jur an it is s.-xid The idolatois ha\e no light to 
frequent the mosques of Allah while bearing witness to unbelief against 
themsehes (9 17). This verse does not mean that a non-Muslim 

cannot be allowed to pay a \isit to a mosque Bv “ the mosques of 
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on an occasion of a festival, the Holy Prophet even allowed 
certain Abyssiuians tu yivc a display with shield and 
lancc in the mosque i Bu. 8 69). Hassan ibn Thabit 
used to recite his verses in defence of the Holy Prophet 
against the abuse of his enemies, m the mosque 
(Bu. 8 68). Juridical affairs \\tre also settled in the 

mosque (Bu. 8 44 , 93 18;, and it was used in a number 
of other ways. For example, a tent was set up for 
Sa‘d ibn Mu'adh m the yard of the mosque when he 
received fatal w'ounds in the battle of the Ditch 
(Bu 8 : 77), and it was in this tent that he died. A 
freed handmaid had also a tent in the mosque where she 
resided (Bu. 8 ; 57;. The mosque was thus not only the 
spiritual centre of the Muslims, but also their political, 
educational and social centre. It was, indeed, their 
national centre in the tiuesi and most comprehensive 
sense of the word. 


The fact, how'e\er, that the mosque may be used for 
„ . other objects than the saying of 

prayer, does not in any way detract 
from its sacied charactci. It is primarily a place for 
Divine worship and must be treated as such. Nor aie 
any proceedings allow'cd in the mosque, c.xccpt such as 
relate to the welfare of the Muslim community or have a 
national importance. The carrying on of any business 
or trade in the mosque is expressly forbidden fAD. 
2 ; 213). Due respect must be shown to the house of 
God ; thus even the raising of loud voices is denounced 
(Bu. 8:83), and spitting is expressly prohibited (Bu. 8 . 37), 
though the floor of the mosque was, in the Holy Prophet’s 


\liali, heic 111 l.iLl lb iiiuam ihi- ilAyid at tiaiam ihe Sjccil Mobquc nt 
the Kii'ba, which is ieall\ a ceutic of ,xll the mosque-, ot the woild , and 
as the woid-. ol the vcise show the poljthcistb who had long been m 
posses-iion of the Ka ba were told that thc\ had now no right to fiequenl 
that mosque, .is it had been cleared of all traceb of poljthcibni. More- 
over. lor Ihe non Mublims to have .i tight to pay Mbits to mosques is quite 
difteront fiom the Muslims' allowing them to come into the niosqueb. 
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time, simply of gra\ el. Saying piayers, with the shoes on, is 
permitted (Bu. 8 21), but the shoes must be clean and 

not dirty. The practice has, however, grown of lemoving 
the shoes at the door of the mosque as a mark of icspect 
to the mosque. Keeping the mosque clean and neat is 
an act of great merit (Bu. 8 72) 

The Ka'bd or the Sacred Mosque of Makka is, 
Mosques. MioiiM i.i, o according to the Holy Qur’an, the 
the Ka'ba. l^ouse of the worship of God 

that was e\er built on tins earth- " Surely the first 
house appointed for men is the one at Bakka, blessed, 
and a guidance for nations ” (3 • 95\ An account of its 
building by Abraham and Ishmael is gi\en m the IIol> 
Qur'an in 2 127, but that it was only a reconstruction 

of a fallen building is shown by 2 . 125, where the 
purification of the house of the idols that had been 
placed in it, is mentioned before its construction in 
2 : 127, Even Muir ascribes “ an extremely remote 
age ” to the Ka'ba The Ka'ba, being thus the first 
mosque on earth, all mosques arc built facing it. Thus a 
mosque to the east of Makka will be built facing west- 
w'ard ; one to the west will be built facing eastward ; and 
similarly, mosques to the north of Makka must face 
southwards and those to the south must face northwards. 
This practice is based on an express injunction contained 
in the Holy Qur'an. The first injunction relating thereto 
appears in connection with Abraham “ And when We 
made the House (the Ka'ba) a resort for men and a 
place of security ; and make the place of Abraham (the 
Ka'ba) a place of prayer”^ (2 : 125) And, further on, 

I Hasan is repoitcd to haM -.Hid that b\ wii'.allS (Jit a place of 
prajer) is meant qtbla (Ri), or the dinclion lai ing whith piajcr is to be 
said This ^clse i\as leiealed aoout sixteen iiioiitlit. .iltci the Ilijra 
Up to that time prayers were said facing Jerusalem the qilila of the 
Israelite prophets It is notevtorihy that so long as the Ihily Prophet 
was m Makha, where theie were no Jewa oi Christians, he said his prajcis 
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nioic cxpiossly “ And from \vhatsoe\er place thou com- 
cst forth, tuin thy face towards the Sacred Mosque; and 
w'here\ei you arc, turn youi faces towards it" (2 : 150). 
This order that all places of worship should converge 
towards the Ka‘ba had an underlying purpose which is 
hinted at in the Holy Qui’an in connection with the 
subject of the qibla • “And every one has a direction 
to which he turns himself, theiefoie hasten to do good 
works , whticwcr you aie, AlHh will bring you all toge- 
ther ” (2 : 148). The bringing of all iogeiher clearly 
means the viaknig of all as one people, so that, beneath 
the ostensible unity of direction, lies the real unity of 
purpose. Just as thej- have all one centre to turn to, 
they must set one goal before themselves. Thus the 
unity of the Oibln among Muslims stands for their unity 
of puipose, and forms the basis on which rests the 
brotherhood of IslAm Hence the Prophet’s saying : 
“ Do not call your ahl Qibla f those who follow your 
Oibla) kafirs" (N. ait Kuir) 

It should be further borne in mind that as the clear 
object of one qibla is to bring about a unity of purpose, 
all that IS needed is a lough calculation of the direction 
of the Ka'ba Foi instance, loughly, India lies to the 
east of .\rabia but it is a vast country, and therefoie, 
while some of its central tracts are situated exactly to the 
cast of Makka, the northern parts are a little inclined to 
the north, and the scaithein paits to the south. For the 
purposes of the qibla, however, it is sufficient that 
mosques should be built facing exactly westward. The idea 
of unit)’ in direction is still there, and the convergence of 

r.K iiiji Joms.iloui, loi hp lull not iecci\ed .in_\ ie\elation on llie point and 
n.'itui.all} follonod tlic qibla of the Isuehte prophet*; But when he came 
to Madin.n wheie the Jew i*.h element of the population was very strong, 
he was ordered not to face Jerusalem anv more as the Ka‘ba was to be 
the future qibla of the Muslims 
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all mosques to the vest answers the pin pose well enough. 
In a countr)' like America, on the othci side of the woild, 
mosques may be built facing either castwaid or westward, 
but the best course would be to take the coast which lies 
nearest to Makka, and follow the same direction through- 
out the whole country. 

The onlv rcquiicmcni of the law of Islam rcgaiding 

Biiilciinit <.i iiic‘ iiin^ the buildimi of a mosque is, that it 

n>i<’ should face the Ka‘ba. Hadith, 

• — • 

how'cvcr, furthci recommends that the building should be 
as simple as possible. All adornments are generally 
.avoided, in accordance with a saying of the Holy Pro- 
phet : “ I have not been commanded to laise the mosques 
high” (AD. 2 . 11). To this Ibn ‘Abbas adds: ‘‘ You 
will surely adorn them as the Jews and the Christians 
adorn (their places of worship) ’’ According to another 
hadith, the Holj Prophet is repoited to have said • “ The 
hour of doom {al-sS'aY will not come till people vie 
with one another in (the building of i mosques ” (AD. 2: 11 ) 
The mosque built by the Holy Prophet hirrsclf at 
Madina, called the Prophet’s Mosque, was a simple 
structure in a vast courtyard in w'hich tents could be 
pitched in tune of need. The building was made of 
bricks baked in the sun, and the roofed portion, resting 
on columns consisting of the steins of palm-trees, w'as 
covered w’lth palm-leaves and clay. Roth Abu Bakr and 
‘Umar rebuilt it with the same material, though the lattei 
extended it considerably (.\D. 2 : 12). The great mosques 
of Islam erected in the time of ‘Umar, the second Calinh, 
in Basra, Kufa and Fustat, the new' towns built by the 
Muslims, or in old towns such as Mada’in, Damascus and 
Jerusalem, were all simple structures like the Piophet’s 
Mosque at Madina, built either of leeds or bricks baked 

1 -As shown elsewhere, al-sa'a or llie hotii in this case means the 
doom or the time of the fall of a nation 
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in the sun, \Mth vast court-yards, large enough to accom- 
modate congregations of even 40,000 men, the floors being 
generally strewn with pebbles. These mosques were 
built by the Government and had the Go^ernmcnt House 
attached to them, the Governors themselves leading the 
prayers. Quite in accordance with the simplicity of their 
structure, the mosques weie unfurnished except for mats or 
carpets and a pulpit from which the sermon w'^as delivered 
on Fridays. ‘Uthman, the third Caliph after the Holy 
Prophet, rebuilt the Prophet’s Mosque at Madina w'lth 
hewn stone and mortal (AD. 2 : 12). The custom of 
building mosques with domes and having one or more 
minarets grew up later, but even these are, notwithstand- 
ing their grandeur, monuments of simphcitj-, their chief 
adornment being the writing on their walls, in mosaic, of 
verses from the Holy Qur’an. 

Every' Muslim is free to build a mosque, and so 
Tribal and seUaiian people living in different quarters of 
mosques a town may build mosques for them- 

selves. AbQ Baki had erected a mosque in the courtyard 
of his house while still at Makka, at a very early period 
(Bu. 46 : 22j. Another Companion, ‘Itban ibn Malik, 
once invited the Holy Piophet to say prayers in a particular 
part of his house which he might use as a mosque, since 
he was unable to reach the mosque of his people in the 
rainy season (Bu. 8 . 40). A mosque was built at Quba, 
in the suberbs of Madina, loi the people of that locality, 
the tribe of ‘Amr ibn ‘Auf, and this the Holy Prophet 
used to visit once a week (^Bu. 20 ■ 2). Another mosque 
at Madina is spoken of as the mosque of Bani Zuraiq 
(Bu. 8 ; 41). And Bukhari has the following heading for 
this chapter : “ Can a mosque be called ‘ the mosque of 
so and so ? ’ ” Thus a name may be given to anj' mosque, 
either that of the founder or of the people who resort to 
it, or any other name. In later times, Muslims belonging 
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to different sectb had their own mosques, the Ka‘ba, 
the Central Mosque, gatheiiny all together at the 
time of pilgi image But uhen a mosque has once been 
built, it is open to Muslims of all persuasions and no one 
has the right to prohibit Muslims of a certain persuasion 
or sect from entering anj* mosque This is a point on 
which the Holy Qur’an contains a clear injunction . “And 
who IS more unjust than he who prc\ents men from the 
mosques of Allah, that His name should be remembered 
in them, and strives to rum them “ (2 • 114) 

The present parda conditions of the Muslim world 
uiniission oi raise the question as to whether 

lo mosque:. women may go to the mosques. 

There was no such question m the Holy Prophet’s time, 
when women freely took part in religious sen ices Thci c 
IS indeed a hadith which tells us that on a certain night the 
Holy Prophet was \ery late in coming out to lead the 
night prayers, when the people had assembled in the 
mosque; and he came onl> on hearing ‘Umar callout 
“ The women and the children are going to sleep ’’ 
(Bu, 9 : 22 1 This shows that women w'cre in the mosque 
even at such a late houi. According to another hadith 
narrated by ‘A’lsha, w'omeii used to be present at the 
morning prayer, which was said at an hour so early 
that they returned to their houses while it was still dark 
(Bu. 8 : 13 I. Yet anothei hadith shows that even women 
who had children to suckle would come lo the mosque, 
and that w'hen the Prophet heard a baby crjing, he would 
shorten his prayer lest the mother should feel incon- 
venienced (Bu. 10 : 65); while in one hadi^ it is stated 
that when the Holy Prophet had finished his prayers, he 
used to stay a little and did not rise until the women had 
left the mosque (Bu. 10- 152J. All these hadidi afford 
overwhelming evidence of the fact that women, just in 
the same way as men, used to frequent the mosques and 
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that there \va‘> not the least restriction in this matter. 
There are other hadl^ which show that the Holy Pro- 
phet had given orders not to prohibit women from going 
to the mosque. For instance, there is one which quotes 
the Holy Prophet as sa3'ing : “ Do not prohibit the 
handmaids of Allah from going to the mosques of Allah” 
(Bu. 11 : 12). According to another, the H0I3' Prophet 
IS reported to have said that if a woman wanted to 
go to the mosque at night, she should not be prohi- 
bited from doing so ( Bu. 10 . 162). The words of a 
third hadith are more general “When the wife of 
one of you asks permission to go out, she should not 
be prohibited from doing so ” (Bu. 10 • 166). There 
was an express injunction that on the occasion of the ‘Id 
festival women should go out to the place where prayers 
were said ; even women in a state of menstruation were 
to be present, though thej' would not join the praj'ers 
(Bu. 13 : 15, 20). The practice for women to be present 
m the mosques at the time of prayer seems to have 
continued long enough after the Holy Prophet’s time. 
Within the mosque they were not separated from men by 
any screen or curtain; onh* they formed into a line 
behind the men (Bu 10. 164). and though they were 
covered decently with an over-garment, the^’ did not wear 
a veil. On the occasion of the great gathering of the 
pilgi image a woman is express!}' forbidden to wear a veil 
(Bu. 25 : 23). Many hadith sho^\ that they formed them- 
selves into a back low and the men retained their seats 
until the women i\ent out of the mosque (M. 4 : 28). 
This practice seems to have existed foi a very long time. 
Thus we read of women calling out Allcthti Akbar along 
with men m the mosque during the three days following 
'id al ad^ha so late as the time of ‘ Umar ibn ‘ Abd al-‘Aziz, 
the Umayyad Caliph, who ruled about the end of the 
first century (Bu 13-12). In the year 256 A. H., the 
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Governor of Makka is said to have tied lopcs between the 
columns to make a separate place for «omcn (En Is. art. 
Masjtd). Latci on, the practice grc^^ up of erecting a 
wooden barrier in the mosque to foim a separate place for 
women, but by and by the parda conception grew so 
strong that women were altogether shut out from the 
mosques 

Another question connected with this subject relates 
to the entiance of women into mosques dming thcir 
menstruation. It must be borne in mind, in the hist 
place, that in Islam a state of mcnsti nation or confinement 
is not looked upon as a state of impuritj-, as in many 
other religions All that the Holy Qur'an says about 
menstruation is that conjugal relations should be discon- 
tinued during the state of menstruation : “ And they ask 
thee about menstruation Say, It is harmful ; so keep 
aloof from women during the menstrual discharge ” 
(2 ; 222).’ .Vccoiding to I;IadiA, a woman is exempted 
from saying her prayers, or keeping the fast, so long as 
menstruation lasts As legaids jnlgi image, she maj- 
perform all obligations excejit tawdf (n along the circuits 
of the Ka'ba), but there is no idea of imj^untj- attaching 
to hei in this condition There is a very large number of 
hadiA show'ing that all kinds of social relations with 
women in this condition w'cre permitted, that the husband 
and wafe could occupy the same bed, that the IIolv 
Prophet used to recite the Holy Qur’an when sitting in 
close contact wath his wife who had her courses on, and 
that a woman in this condition w'as allowed to handle the 
Holy Qur’an (Bu. 6 • 2, 3, 3, 6, 7). There is, however, a 
hadith from w'hich the conclusion is drawn that a w'oman 

1 Keepiiif' .il(j(il 111 till', Loiiitilnip icl.itr's oiih to LOnjii;{,il iel.Tti(jii«, 
iKit to locial relations, ,is the \sonl‘‘. th.U lollow, sliow '■ '1 hen when ihev 
have cleansed themsehes, go in to them as Allah has commanded vou" 
(2 • 2221 The cleansing spoken of here signifies having .i bath w hen the 
menstrual disc harge is o\ er 
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should not t-ntei the mosque during the menstiual 
discharge, but CMdcntly there is some misunderstanding 
here, for if she could handle the Holy Oui’Sn uhy could 
she not enter the mosque ’ The hadith runs thus 
“ ‘A'lsha says that the Holy Prophet said to her. Hand 
me over the mat from the mosque. I =aid, I am m a 
state of menstruation The Holy Prophet said, Th\ 
menstruation is not in thj hands " (AIX 1 . 104). 

Apparently the Hoh Prophet wanted a mat which was in 
the mosque and he asked ‘A’lsha to hand it o\ci to him. 
Now' the general opinion concerning a menstiuating 
woman, before Islam, was that she was defiled, and 
‘A’lsha’s reph seems to ha^c been given under that 
impression. The Holy Puihet's itply, on the other 
hand, clearly shows tins lonception to ha^e been a 
mistaken one “ Thj mensli nation is not m thy hands.” 
The reply shows clearly that ir.cnstiuation did not defile a 
woman ; it was quite a dilifcrcnl thing that she be required 
to abstain from saying her pra\ers on account of this 
trouble. Even if it be supposed that she could get hold 
of the mat simply by stretching her hand into the mosque, 
how could there be a difference betw ecn the hand and 
the foot m this respect ’ If the menstruation was not in 
her hand, as the Holy Piophet said, neither w'as it in her 
foot. The hands and the feet were equally free from 
any taint of impurity In fact, the whole body was 
undefiled. There is, however, another hadi^ which 
represents the Holy Prophet a*; saj’ing' " 1 do not make 
the mosque lawful for a menstruating woman or for a 
person w'ho is under an obligation to peiform a total 
ablution ” (AD. 1 .91'. But this hadith has been called 
w'eak and cannot therefore be relied on. Or, the mosque 
here simply represents the prayer service from which such 
persons are exempted. As the hadith quoted above 
show, there is not the least idea of defilement in a 
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menstmating woman. Siniilaily there aic h.ulIA showing 
that what a menstruating woman touches with her mouth 
IS not defiled (AD. 1 . 100'. Nay, the very clothes tthich 
she wears need not be washed if they are not actually 
defiled (Bu. 6 : 11). The hadl^ mentioned above is 
therefore no bai against a woman’s entrance into the 
mosque when she is menstiuating, but as she is to abstain 
from prayer, she has no need to go there. 

Every mosque will ordinarily have a inutuu'aUl, 
oiTice-bearen of the {lit guardian \ who lb charged wnth 
mosque its management by those who have 

built it. The mutawalli has the right to appoint the 
Imam, or the man who leads the pra}'ers, but he has no 
right to prohibit Muslims, on account of sectarian 
differences, from entering the mosque. Eveiy mosque 
has also generally a mv'a dhdh tn who gnes the call for 
piayers. The mu'a dhdh m may a]<=o look after the mosque. 
But the most important man in the mosque is the Imam, 
the man w'ho leads the prayers and delivers the sermon 
i^ntba) on Fiiday. The honour of leading the praycis 
w'as, in the time of the H 0 I 3 Prophet, and also for a long 
time after that, given to the best man in the community 
Bukhari has the follow'ing heading foi one of his chapters • 
“ Those who are w^ell-grounded in knowledge and possess 
the greatest evcellence are most entitled to imclina or the 
leadership of prayer ” ' Bu. 10 46) Under this heading, 
he quotes hadiUi in which it is narrated that when the Holy 
Prophet W'as on his death-bed, he appointed Abu Bakr to 
lead the prayers in his iilace, and w'hen he was requested 
to appoint ‘Umar instead, as Abu Bakr was too tender- 
hearted, he lefused to do so. Abu Daw'ud narrates 
saj'ings of the Holy Prophet lequiring the honour of 
imSma to be conferred on the man who w'as most learned 
in the Holy Qur’an, or in a case w'here two men were 
equal m that respect, other considerations were to be 
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applied. The Holy Prophet hinibclf was the Imam in the 
central mosque at iMadiaa, and al ter him his successors, 
the lespective kh alifas, Abu Baki, ‘Umai and ‘ Uthman. 
When a •^overnoi was appointed to a province, he was 
also appointed as Imam to lead the prayers, and this 
practice continued foi a lonu time In fact, the honour 
of iiiiSiiia in Islam was as gieatas the honour ot kingship, 
and the two ollices, the otlicc (>l the spiritual leader and 
that of the temporal Icadei. weie combined in one person 
for a long lime As the rulei himself was the Imam at 
the centre, so were his go\einois the Imams in the 
different provincial headquarteis. The priest and the 
present-day muUa liad no place in early Islam. Nor 
does the Imam, like the mosque, stand in need of consecra- 
tion, because e\er\ one is consecrated by entering into 
the fold of Islam Any one can lead the praytis in the 
absence of the Imam, and ain one may act as Imam 
when several people arc gathered togethci The present 
practice of ha\ ing paid Imams, w hose onh- duty is to 
lead the prayeis. is to a \eiy large c.\ttnt responsible for 
the degeiiciation of the Muslims. These people have 
generally no sense of the dignity of Islam and its 
institutions, nor have the) the light, learning and general 
experience which should entitle them to claim to lead 
the Muslims spiritually. woman is also spoken of as 
acting as an Imam, while men followed her, though it was 
in her own house (AE 2 58) 

Sect ion 3 — Punficntion. 

Prayer, according to the Holy Qur’an and Hadith, 
Ouuiaici puriiK .iiicii IS tile means for the purification of 
ds a piLiutic topi,i\fr soul, and ol the body and the gar- 
ments a man wears, w'hich is dei lared to be necessary as 
a preparation foi prayei. By .i consensus of opinion, the 
74th chapter of the Holy Qur’an is the second revelation 
W'hich the Holy Prophet received after the first five verses 
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of the 96th chapter, and the first five verses of this chapter 
may here be quoted to show the impoitance of outwaid 
cleanliness in the leligion of Islam: “O thou that art 
clothed I arise and warn, and thy Lord do magnify, and 
thy garments do purif)', and uncleanness do shun” 
(74: 1-5 1 . Thus warning the jicoplc, magnifying the 
Lord which is done through piayer, and purifying the 
garments and the body, are laid dow'n here as three funda- 
mental duties. The two ideas, the purification of the 
body and the soul, are very often mentioned together in 
the Holy Qur'an. I quote one inoie example . “ Surely 

Allah loves those w'ho turn much to Him, and fie loves 
those who purify themselves” (2 .222'. HadiA also 
lays special stress on outward purification. According to 
one hadith, “ purification is the key of prayer” (Tr. 1 : 3) ; 
according to another, “religion is built on cleanliness, ” 
and in a third hadith it is stated that “ purification is one- 
half of faith” (IM. 1 • 5). The implication is clear. 
Inward purity is the real aim, but outw'ard purity is a 
necessary preparation. A pure mind in a pure body is 
the watchword of Islam 

The making of outw'ard purification as a necessary 
preparation for prayer is not intended only to direct 
attention to the real aim which is the purity of the soul, 
but also to ensure constant purification of the body 
which IS in itself a great necessity of life, for the man 
who purifies himself live tunes a day w'ould undoubtedly 
be in a constant state of physical purity. The Holy 
Qur’an recommends good clothing generally , “ Say, 

Who has prohibited the embellishment of Allah which 
He has brought forth foi His servants and the good 
foods ? ” f 7 • 32 1 Here clothing IS called an embellish- 
ment, to show that good clothes add to beauty; and 
elsewhere it is stated that they are meant as a 
covering and also as a beauty . “ O children of Adam ! 
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We have iiuleod sent down to \ou clothing to cover your 
^hame and clothing lor heaiu\ " : 2fi'. And in the 

case of prayer it is further stated* “O children of 
Adam ' attend to your embellishments at eveiw' time (or 
place) of prayer ' (7 • 311 Tins shows that when assem- 
bling in mosques for prayer, attention must he jiaid to 
outward appearance and pniity as well One reason for 
thrs direction is that an asscniblace of people in prayer, 
dirh' in clothing oi person would undoubtedly be 
offensive to others Hence it is speciaP\ laid down that, 
m the larger gatherings on Fiidays, ever\ one must take 
a bath before coming to pra\ei. and use scent if possible. 
The first condition of bodily purification is wudzQ" 
j . or parti.al .ib’ution. The word tr/jdsfl’ 

is derived from fa’gnsi?' which 
means husn or beauty (X . and in the terminology of 
Islamic law means the washing of certain parts of the 
body before prayers. The ntccssary details of wudzO* 
are given in the Holy Qur’an in one of the latest sCiras,' 
though in practice it is traceable to the vciy tunc when 
prayer was made obligatory To this practice which the 
Holy Prophet undoubtedly instituted by Divine light, or 
inner revelation {u'ahy kJiaft^ y). sanction is given in the 
following words “ O you who believe ! when you rise 
up to prayer, w'ash your faces and your hands as far as 

1 In lI.Kli^, ('('rtain pici’aulmn^ j'o looc mmciulnl ii. Ilio i'a«o nf 
natural e\aciiations, <;o that no put ol ihp pvi-icnii'nt oi filih shoiiKl 
romain on tlip botlj or di-filo the i lothe-. The‘«c conisist in the ii«e of 
pebbles — \shosc place m.n , if nccoss,ir\ , be taken b\ toilet p.ipcr, — .uu! 
water after the passing of nunc oi stooK oi simpK water These aie 
apparenth \ci\ minor details of life but tlie\ pla\ an impoitanl part in the 
pieservation of clpanline>s and health Similailv lemoval of superfluous 
hair, te, hairundei the arm pit oi that of legis is enjoinnl for the 

same purpose, that IS to s i\ toi the '-.iKo of cleanliness and he.ilth The 
practice of circiinirision, ni the remoaal of superfluous flesh, which, 
according to the Bible, dates bark lo.Abiaham, has its oiigm in the same 
idea That ciicumLision is also .i remetlt lor nianv Kinds of diseases is 
now- geiieralh lei ogni/ed l)> medical opinion 
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the elbow b, and wipe your heads, and (wash)' your feet 
to the anldes ” (5 6). 

The practice of the Holy Prophet, as lecorded in 
Hadith, contains substantially the same detads. Briefly 
they may be summed up as follows — 

1. The hands aie fiist washed up to the wrists. 

2. The mouth is then cleaned with water, or by 
rinsing with a tooth-brush and by gargling if necessary. 

3. The nostrils are then cleaned b\ snuffing a little 
water into them and blowing the nose if necessary ® 

4. The face is then washed from the forehead to 
the chin and from one ear to the other 

5. Then the right hand, and after that the left, is 
w’ashed from the w’rist to the elbow 

6. The head is then wiped ovci with wet hands, 
three fingers of both hands, hetw'cen the little fingei and 
and the thumb, being joined together, and the inner side 
of the ears wiped with forc-fingcis and its outer side 
with thumbs. 

7. The feet are then washed up to the ankles, the 
right foot being washed fiist 

If socks or stockings are* being worn, and the\ have 
been put on after performing an ablution, it is not neces- 
sary to take them off , the three fingei': of the wet hand 
may be passed o\ cr them The same jiracticc rr,a\' be 
resorted to in the case of boots If the socks or the 

1 The Wii .11 liold til. it llio im .in -inipli id lie uipeil like the hc.ul 
hut in the lei CO ed U*M uf the Holv Our’an llie w'nd'’ u=ed nreaiyidn- 
ifiim, nhcrc ai iiil (feet) haxing a iirO'rft r>\i r it, i- in tin- ohjcrtixe ra'xe and 
IS goterned In the xeih nWixihi uhuli nn-an^ >.nsli. ilie meaning thus heing 
‘wash xoin feel Jf mjiil h.-nl been go\eriif-d h\ im^ahti It meaning 
‘ wipe \oui feet, the wmds would li.ixe ii.id arj'ili-huiti, not tii jtila-kuni 
1 It will he -.eeii tli.nt tliellDiv (jnr'.ln in <[)f aking ol w iidzii , begins 
with the w.ishing of the faee, withoiil sp'Mking of pn fii*-! throe stages 
The reason is that the w ashing r>f the l,n e iin hides these three things, the 
tv, ashing of the hands to wiists a^ a pichminan to, and cleansing the 
mouth and the nose as part of, the w,ishing of the faee The fladlth onlj 
gites greater details 
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boots, arc then taken off, the wudzu’ remains. It is 
however necessary that the feet should be washed once 
in eveiy twenty-four hours' 

Wudzu’ may be peiformed before every prajer, but 
the necessity for it arises only when there has been a 
natural evacuation,- or when a man has been fast asleep. 
It will be seen that, besides the religious object 
, which IS to remind man of the 
necessitj- for inner purification, the 
great aim in wudzu' is to foster habits of cleanliness. 
Such parts of the body as arc generally exposed are 
washed, in wudzu’, tunc after time, so that dust or 
uncleanness of any kind may be rcnio\ed and they may 
be clean at all tunes. To wash and water the extremi- 
ties of the body is also bendicial for health That 
health and cleanliness are two of the great purposes 
which wudzu’ serves, in addition to its spiritual meaning, 
is shown by the stress which is laid on rinsing the mouth 
with the aid of a iiuswSk oi tooth-brush. A very large 
number of diseases find their way into the human system 
through a dirty mouth, and a mouth and teeth that are 

1 \\ ud7u'. ab do'cribeil hen is taken tiom the must authentic IJadith 
collet tions, and is a \ery simple proco'-s, the object of which !■; to cleanse 
the parts which aie generally exposed Later theologians hate added a 
large number of uiinecessaiy detail' L\enbocI\ knows best how to clean 
a particular part of the bodt and whether to wash it once oi twice or 
Ihricc \s regards the paitnulai adhka. to be repeated at the washing of 
partii iilar parts, authoritatii e opinion i-- that all these adhkai are labrica- 
tions, with the exception ot sating iltuli at the beginning and 
repeating the k<ilima at the end, adding the words, Allali-umiuii-j al-nl min 
iil-laic'uabTn ica-j'al-iiT mm al-mulaiahliiiln, "O Mlah ' make me ol those 
w'ho turn to Thee again and again and m.ikc me ol those who puiilt 
themsehes ' fZ.\I I, p 50) 

2 Xatuial evacuation includes the passing of iinrine, stools, and w ind 
The Holy Qur'an speaks of natuial etacuation as coming flow gha'if 
(4 43', the last woid meaning /tut land to which people gencralh lesorted 
for a privv The use ot this word indicates that anything which offends 
otheis should he done in a lonely place, and the mosque, w'here other 
peojile are assembled, is not such a place 
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kept clean not on.y impru%t the genera! clean!ine!ss 
the body out a!=o exclude a .arge ruir.ber o! distaises. 
The He y Pr.-yh =t thought h gh»} uf the tooth-brush 
that he ne-ver neglected i: under ar> ccncitions; even on 
his death-bed he asked I'jr a tuuth-brush. ar.d expired 
only a ;'e\^ minutes after-’.arcs .'Bu. Ch t'3' It nas h.= 
custom te' arise fee the TjhajjJC prayers -.on after mid- 
night, a. id even at that h.'ur he used tir-t to c ean hi; 
mouth ard teeth witha t- .th-brushtBu 4 3 3 M. 2 ■ ^3; 
He attached such importance te* the cleansini: of the mouth 
that he used repeatedly to sa\ that the onl\ thing which 
prevented him from declaring the use of the tooth-brush 
obligatory at eveiy pra\ er (/ c at least h\ e times daiiyl 
\\-as the fear that it might be a burden on hi; communit} 
Bu. 19 ■ 9 ; 30 ■ 27 ; 94 9 On another occasion he is 
reported to have said that the tooth-brush cleans the 
mouth and brings about th-. pleasure of God {mardzat-un 
h-l-Rabb'' Bu 30 : 27 Similarly gargling is recom- 
mended to keep the throat clein. whxh is alsei beneficial 
to health 

The taking of a bath .s reiivieied iitccssiry in certain 

T , - „ , , cases.’ It should be noted m this 

Taking ln'i , , ,, 

connection that it is a mistake to cal! 

1 Tlicrj 'Lises aie (if l . i -u ’/ i,a t '2 c ; 'i or-exiuii 

iniercouTSi jr.ii n liie ea-e ef '' I’l*' . e'L>^^i.,'i\ .>> or Ki dz lIuu 

4) pmerp - or ■; ra.- Purr, )> o of iiULi-e- . il - ll ■'m tun 
a woTian > \*-!i -.'eJ i i>tu j> l.h-i M .ii-Jl.! o[l i ... .i-i- from 

three to U .i»jr .sud a lAtlh -iu m ne i.ii>Lcri, « i.oji t;'e t’. -lopi lifter 
a minimum Djriod i«f thiee day> ilie inaxiiiii m lima Dr jng le.' d.ij > ,iiiei 
which bath mio lij be necessar'K taken hi she hr>t t« o i omlilioiis .1 
man is cahed ■'UMifi. from /I’l’t »Mjning-a le To i >di thi- a siale ol 
pollution or tleli'emeiil is not cor.ei i .ird o Seticologi-i support? it On 
a certam orca-ion when one h per-on .i.'uitti’i di-cnlied himself a- 
najs ^iffu.Lii or aef nf) in the pre-eiue u1 the Holy I’ropnet he correi teii 
him by saving that a Muslim d >ei not become deftl-d iBii 5 23). It is .i 
technical term and means one u I - tviii-r cj t< gii.'i n * ft \r nri a i' lal 
obinlioa or oailitng (LL }. The connection with the root-meaning is that 
such a person is i/ii a side or rem ij« from praver (R 1, 
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ttls& sJli'ja.lti I, ail a I'asa'^ii Aaii (t-ti 

f(L'« ji 4,'>a 1 alkte .a BAtitfe, a .-dA % ^ffefiteiaasa'ali. lit 4% 

Itedlr pipj Vubiiia-i 'j., .AS#; 'Ajiiiil ii^ 'i^iiii4'ti'e4X'<g 

beajiltSi) TK t!: i -va^'i^s t' v-'.'irc'. . i; a-m sljiif. 

aJse jJf : " XriJl ir‘ . .'a Ar^' a- ■- aU^afl liw 4 

t'ataLVii>lijicL-'Li',^4.'-i5i/olii'’A'i' \ ' jseixt.* "" '',J H Bath’- 
mg k A.k<> cfifOT'!. Jan H'a!. :’!i a * v'Aa,i.siv)irts' ua t Ait 
mgs, a-iffirfi; ,i> ;:'t’ Fs'iJty s^rixo - tht 

when ckar, aHs^t iko .v [HJi! I'au, ami syi^rtt imxtl 

be used if aviiiiVjA. rh,'>v' vt iv ^ tioas luv«' ixoth a 

religious and a Hygienic \aiac Vdoy -'Civc .m a ktXid ©f 
prefsiration for going betoic a h.ghev iVt'sc'nm. and 
to wTest the attention oi nun fu>in lowm iibieet^ and 
divert it tvi the higher, .iiul iiu'\ also inakr the Alftltis* 
phere m which gathci mg-' ot nn n i ike pl.u'*', puitr aixd 
healthier. 

That there is in wnd.-u* .nul the h.ith .t teiigieUS 

pill pose l)esule.s the hvgX'ini: ©n® 18 
1 .n anmiuni ' , ‘ , ... , , , 

shown In tile l.ut that whenwattP 

IS not available, still it is iiei ess.iry to [lerlonn ail aet 
which diverts attention lioni hmlilv pni'iriLMtutn to the 
purity of the soul, which is tin aim o| pravn. The 
direction is thus laid down in the Holy Out'.an ' And if 
you are sicK or on a jouine> oi one ol ynii eoin® fi-pip 
the privy, or you have touclied tin WDinon, ami smi ®anni>t 
find water, betake yourseki s {liiyitiniiunnn) to pine @aith 
and wipe your faces and yom liuidh tliuewiili Allah 
does not desire to put on yon .my dillicnlty, hilt H§ 
wishes to purify you and th.ii lie imiy eonijilrtP Hi§ 
favour on you, so that >oi( m.iy la- thankfld" ! i)i 

Thus when a man is unaljle to liiid iv.iifi, oj wh^ti th® 
use of water or the taking of a bath h hmtpfnh hr 1& 
joined to avail himself of inire earth, and thi§ ns® Pf iirtb, 
instead of water, is stated to be u means of 
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Now though earth may, under ceitaiii conditions, 
be a purifier, it is clear that the wiping of the face and the 
hands with it does not serve the purpose of bodily purifi- 
cation ; yet it is plainly called a means of purification, 
and therefore it is the purification of the soul which is 
intended here. By the order of tayammum, attention is 
thus drawn to the inner purpose undei lying wudzu’ and 
the bath. The word tayammum is derived from awma 
meaning he repaired to a thing, and tayammum therefore 
means, originally, simply betaking oneself to a thing, and 
since the word is used heie in connection with betaking 
oneself to pure earth, tayammum has come technically 
to mean this particular practice. As stated in the Holy 
Qur’an, and amplified in Hadi^, tayammum consists m 
striking both hands on pure earth or anything containing 
pure dust, then blowing off the excess of dust from the 
hands, and passing the hands over the face and the 
backs of the two hands, the left over the right and the 
right over the left' (Bu. 7 * 4, 5). 

Sec. 4 — The Adhsn. 


The origin of adhaii 


The word adhan is derived from i^n which means 
originally anything that is heatd 
[udhuii meaning the ear), and hence 
it comes to mean knowledge or giving knowledge that a 
thing is permitted (R.), and a^n^n or ta'dhin means 
a making known or an announcement or announcement 
of prayer and of the time thereof— the call to prayer, 
(LL.). The words adhan (9 : 3) and a dhdh ana. the 
perfect form of ta'dhin, and mu'g dhdh in. the nominative 


I There are certain IjadiUi which speak of passing the hands over 
the parts of the hand which arewa-^hcdin w u^Q', but Bukhari gives no 
credit to these reports, and heads the fifth chapterof his book of 'fayaminuni 
with the express words “Tayammum is only for a-aj/i (the face) and 
kaffattt (the two hands) ’ 
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form (7 : 4'1 ; 12 : 70j, have been used in the Ploly Qur’an 
in the geneia] sense of making an announcement, while 
the call to prayer is expressed by the word nida (5 : 58 ; 
62 • 9), which means calling out, with the addition of 
the words It-l-Siala, or jor prayer. Regarding the origin of 
adhan. Bukhari tells us that when the Muslims came 
to Madina, they used, at fiist, to ha\e a time appointed 
for prayer, at which they all gathered together, but that 
this arrangement being unsatisfactory, a consultation was 
held at which suggestions for ringing a bell or blowing a 
horn having been rejected, ‘Urrar proposed that a man 
should be appointed who should call out for prayer, at 
which the Holy Prophet ordered Bilal to call out for 
prayers in the w'ords of adhan as we now have it (Bu. 
10 : 1, 2)d The need for adhan became felt after the 
emigration of the Muslims to Madina, because at Makka 
the unbelievers did not allow' the Muslims to say their 
prayers openly. 

The adhan is delivered in e\ery mosque, or wherever 

. there is a gathering for congre- 
I he flelnen ° ° x 7- 

gational prayer (Bu. 10 • 18), five 
times a day The call is given out from a minaret 
or some raised platform, in as loud a voice as possible, 
so that it may reach the ears of the greatest possible 
number of men. The man giving the call stands with 
his face to the Qibla, i.c., tow'ards Makka, w'lth both 
hands raised to the ears, chanting the follow'ing sentences 
m the order given ; — 


Allahu Akbdr, Allahu Allah is the Gieatest (re- 
Akbar, Allahu kkbar peated four times) 
Allahu Akbar 

1 Theie aie othPi hadiUi w hirh speak of the Msions of 'Abd-Allah 
ibn Zaid and ‘Umai u ho saw a man railing out for praj er in the words 
ordered bj the Holy Prophet, but it appears also from Hadith that the 
Hoi) Prophet gaie orders before these MSions were related to him, 
and it lias Ui\ me inspiration which Rinded him to the adhan. 


'le / /le y 

/ »- ^ f \ > »)/. 
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'ht 




-^s 


■^ts- 




^\i\A 


Ashhailu nn la ilaha ill- 
\llah. \5hh,ulu nii la 
ilalia iIl-AlIdh 


AMihadu .11111.1 Miiliam- 
niad-aii R.isiilu-Uah, 
\5hha(lu .inna Muli.\ni 
ni.ul-.in K.a'ulu llah 

H.i\ \ .1 ‘.ila s— .ila 
Haij.a .ila-(.-sala 


H.U j a ‘ala I falali, Ha\ \ a 
.ila-l-faldh 


Allatiu Vkbai, Allahii 
Akbar 

La ilaha ill- Allah 


I beai witness tli.it noth- 
ins; descries to he wor- 
shipped e\repl Mlah 
(lepeated tii ii c) 

I bear w'ltness that 
Miih.inimad is the Apo- 
stle of \llah (repeated 
tw ice; 

Come to prayer (repeated 
tw ICC, turning the fare 
to the right) 

Come to success (repeat- 
ed tw'ire, turning the 
face to the left) 

Allah IS the til eatest (re- 
peated tw ice) 

Nothing deseiies to be 
worshipped except 
Allah 


The following sentence is added in the call to 
morning prayer after Hayya 'ala-l-falnh : 

(*>^ 1 ' (Jp* As s.iiatu y;air-uii niina- Prajer is better than sleep 


n naum Ai* '.cilalu Uiair- (repeated twice) 
un mina n naum 


When the call to prayer is finished, the crier as 
well as the hearers make a petition in the following 


words : — 




-Allah umma Kabb.i 
hadhi hi-d-cH wati-t- 
tammati w,i-s -alati 1- 
(la'imati ati Muham- 
mada ni-l-w.isilata wa 
1-fadzilata Wca-bkatb-hii 
maqam an mahmuda ni 
-lladhi wa'adt.i hfi 


O \llah' the Lord of this 
perfect call and e\er- 
h\ing prajer, giant to 
Muhammad nearness 
and (Excellence and raise 
him to the position of 
glori which Thou hast 
promised him 


The adhan is not only an announcement of the 
Significance of adhan prayer, but also of the great 

principles of the faith of Islam and 
of the significance underlying them. It is an announce- 
ment, made five times daily, from hundreds of thousands 
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of minarets, of the Unity of God and of the prophethood 
of Muhanniiad, which are the two fundamental principles 
of Islam. But this announcement goes further and 
carries also the significance of the Unity of God which 
IS contained m the words Allahu-Akbar or Allah is the 
Greatest, so that man must bow only before Him, 
while he can rule over all besides. And what in one 
word is the message of religion, the realization of the 
Divine in man, is declared with equal force — “ Come 
to prayer.” And the result is announced as well— “Come 
to success ; ” coming to prayer is the attainment of success 
in life, because it is only through the realization of 
the Divine in man that complete self-development 
{faldih) IS attained. What a noble ideat The meaning- 
less ringing of the bell or the blowing of the trumpet is 
replaced by an announcement of the principles of 
Islam and their significance, by a declaration made 
five times daily, that any one may attain to success 
in life through the door of the mosque. No more 
effective propaganda can be thought of. No one need 
remain in doubt as to what Islam is and what its 
message is. No one need read books to get at the 
principles of Islam ; no one need listen to a philosophical 
dissertation as to the significance of those principles; 
no one need have a doubt as to the end m view in 
accepting these principles. To every one’s door, nay, 
to his verj'’ ears, is carried the message every morning, 
every noon, every afternoon, every evening and at the 
time of going to bed, that the Unity of God and the 
apostleship of Muhammad are the fundamental principles 
of Islam, that man must not bow before anything but 
God, that any one can attain to complete self-develop- 
ment, which IS success in life, through the realization 
of the Divine in him, which is brought about by prayer 
to God. 
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Sec J — Times of Prayer. 

The institution of prayer in Islam is a perfectly 
Rcguianz.it lun t,, p-.i- regularized institution, and it is the 
yer first lesbon which a Muslim learns in 

the organization of things. Without divesting the 
individual of his liberty to pray to God at whatsoever 
place and time and in w'hatsoever manner he likes, 
Islam has thoroughly organized the institution of prayer. 
As I have said already, prayer has not only a \alue 
for the individual but a far greater value in the 
organization of society. It brings about not only the 
development of the individual but also a perfect develop- 
ment of society, being a means for the unification of 
humanity. This latter object cannot be attained without 
the organization of the institution of prayer, without 
having a fixed place and fixed times and a uniform method, 
so that through it individuals may be brought together. 
Hence it is that the Holy Qur’an requires prayer to be 
said at appointed times *' Surely praj er is a timed 
ordinance for the believers ” (4 • 103 '. 

The Holy Qur’an does not explicitly state that prayer 
„ should be said at such and such times, 

limesofp'awi ' 

but on different occasions it gives 
indications of the different times of prayer. This is seen, 
for example, in a very early revelation m the words: 
" Keep up prayer from the declining of the sun till the 
darkness of the night and the morning recitation , 
surely the morning recitation is w itnessed. And during 
a part of the night, forsake sleep by it. beyond what 
IS incumbent on thee ; maybe thy Lord will raise thee to a 
position of great glory ” (17 78, 79). Now, as the Sunna 
of the Prophet shows, there are four prayers which 
follow one another successively, the beginning of 
the one that follows synchronizing with the end of 
the time of the previous prayer, these being the 
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two afternoon prayers and the two evening prayers ; while 
the morning prayer is separated from the prayers that 
precede and follow by a long interval. Hence the morning 
prayer is here spoken of separately from the other four 
which are spoken of together in the words “from the 
declining of the sun till the darkness of the night.” As 
would be shown later on, the time of each of these prayers 
extends till the time of the next following prayer, with 
the exception of a ver}' shoit interval, when the sun is 
actually setting, between the late afternoon and the sunset 
prayer. It is clear from this that excluding the morning 
prayer, the prayeis begin with the declining of the sun, 
which IS therefore the time for the first of these prayers, 
and end when the night has become dark, which is the 
time for the last prayer of the day. Thus, besides the 
morning prayer, the times of two other prayers, the 
Zuhr and the ‘Isha, aic clearly given here. In addition 
to the obligatory prayers, the night prayer called Tahaj jud, 
which IS stated to be nclfila (voluntary), is spoken of in 
this verse. Elsewhere, at the same early period, these 
times are more explicitK spoken of . “ And glorify thy 
Lord by the praising of Him before the rising of the sun 
and before its setting, and during hours of the night do 
also glorify Him and duiing parts of the day, that thou 
mayest be well-pleased ” (20 130). That the glorification 
here referred to is prayer, is showm by the context, since 
20 : 132 says . “ And enjoin prayer on thy follow'ers and 
adhere steadily to it.” Here the morning prayer and 
the late afternoon prayer are indicated, wdiile the two 
evening prayers are spoken of together. A third and a 
later Makkan verse throws further light on the times of 
the prayers • “ And keep up piayer m the tw'o parts of 
the day and in the first hours of the night ” (11 : 114). 
The addition of the words “ first hours ” of the night 
here makes it cleai that, apart from a prayer in the 
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darkness of the night, which is spoken of in 17 • 78, theie 
IS also a piayer in the ‘‘first houis,” that is to say, 
immediately after sunset Thus the inoining piayer, the 
early afternoon and the night piayer are referred to in 
17:78, the late afternoon prayer in 20 130, and the 

sunset prayer in 11 • 114. 

The five times of prayei are thus mentioned in the 
Tne oblif;.ii(.i\ Iloly Oui’dii, not 111 oiic place but in 

many, as if by way of reference to 
something ivhich already existed. As a matter of fact, 
the Holy Qur’an onl}’ enjoins the tqawa, or organization, 
of praj’er and the details of that organization were given 
by the Holy Prophet guided by the Holy Spirit (Bu 9 • 1 ' 
or inner re\ elation [wahy h}tafix\^ The following are 
the times of the five obligatory piayers, and their names, 
as met with m the Sunna of the Holy Prophet 

1. Fajr, or the morning piayer, is ^aicl after dawn 

and before sunrise. It is mentioned by name in the 
Holy Qur’an in 17: 78 and 24 58 This prayer is to 

be said when a man rises fiom his sleej) in the morning 
A Muslim must therefore habituate himself to rising 
before sunrise, but if he gets up late sometimes, then the 
prayer may still be said when he gets up, even though the 
sun may have risen (Bu. 9 35). 

2. Zuhr, or the earlv afternoon prayer, is said 
when the sun begins to decline, and its tune extends 
until the next prayer. In the hot season it is better to 
delay it till the severity of the sun is mitigated a little 
(Bu. 9 : 9). 

3. ‘Asr, or the late afternoon prayer, is said when 
the sun is about midway on its course to setting, and its 
time extends till the sun begins to set. But it is better 
to say it when the sun is yet high (Bu. 9 : 11). 
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4. Ma'Jirib, or the sunset piayer, is said immediately 
after the sun sets, and its time extends till the red 
glow m the west disappears 

5. ‘fsha, or the night prayer, is said when the red 
glow in the west disappears, and its time extends till 
midnight. It is mentioned by name in the Holy Qur’an 
in 24 • 58. This prayer must be said at the time of 
going to bed, so that it is the last act of the da}'-, just as 
the morning prayer is the first act of the day. 

The two afternoon prayers, Zuhr and ‘Asr, may be 
^ ^ combined when one is on a journey, 

Cdnibiniii^T picuci'' \ ^ 

and so may the two night prayers, 
Ma^^brib and ‘I^a ( Bu. 18 13, 14, 15). Such a com- 

bination IS also allowed when it i^' raining, and according 
to one hadith this combination may be cflFected even 
w'hen there is neithci journey nor ram. Thus Ibn 
‘Abbas says . “ The Holy Piojihet, may peace and the 

the blessings of Allah be upon him, combined the Zuhr 
and ‘Asr pra>eis, eight rak‘as, and the Ma'J rib and ‘Isha 
prayers, seven rali'as, and this was m Madina Ayyub 
said. It may have been on a raining night. He replied, 
Maybe ” (Bu 9 12). The Holy Prophet was in this 

case in Madina, and therefore not journeying, and as to 
ram, the narrator was not sure. Muslim is clearer on 
this point. Ibn ‘Abbas’ report, there, is m the following 
words “ The Holy Prophet combined the Zuhr and 
‘Asr prayers and the MaeJ'rib and ‘Isha pra 5 'ers when 
there w'as neither journej' nor fear, " and being asked 
w'hy he did it, the reply was, *' so that his followers may 
not be in difficulty ” (M. 6 : 5). According to another 
report, the w'ords are that combination was effected in 
Madina when there w'as neither feai nor ram (M. 6 : 5). 
This combination is called jani^ hatn al-sal&tazii or the 
combination of two prayers. In the case of such 
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combination, both prayers may be said at the time of 
the earlier prayer, which is called jam' taqdlm, or an 
early combination, or at the time of the latter prayer, 
which is called jam' takhir, or a late combination. 


The only voluntary praj'er spoken of in the Hoi} 

Voiantan pue... Tahajjud , see 17:79, 

quoted above. This night prayer 
finds frequent mention in the Holy Qur’an and, while it 
IS voluntary for the Muslims generally, the Holy Prophet, 
in one of the eailiest icvclations, was commanded to 
observe it . “0 thou who hast wrapped up thyself ' 

rise to pray during night eveept a little, half of it, or 
lessen it a little, or add to it, and recite the Qur'an w'cll- 
arranged ” '73 1-5'. And in the same chipter, w'e are 

told further on, th\t this piayer w'as regularly observed 
by the Holy Prophet and e\en by his Companions 
“ Surely thy Lord knows that thou passcst in piayei 
nearly two-thirds of the night and sometimes half of it, 
and sometimes a third of it and also a party of those 
with thee ” (73 : 20). Still as 17 79 shows, it is called 
n^fila ov a voluntary prayer. It is said after midnight 
w'hen one has had some sleep. Tahajjud is derived 
from hajada meaning he leas i^akeful in the night (LL.l. 
In some hadith, another voluntary prayer, the Dzuha, 
is mentioned Dzuha is the tune before noon, when the 
sun IS high on the horizon, and the pra}er said at this 
time IS called Dzuha. 


Sec. 6 — The Service 


The Arabic word for prayer is sala, w'hich originally 
The form of the- means praying or the making of a 
supplication, and was employed in 
this sense before Islam. In the Holy Qur’an, the word 
IS used both in the technical sense of Divine service as 
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established by Islam, and in a general sense. In the 
latter, it means simply praying or making a application, 
as in the following verse “ Take alms out of their 
property, thou wouldst cleanse them and purify them 
thereby, and pray for them; surely thy prayer {sala) is a 
relief to them ” (9 : 103) In the technical sense it is 
almost always used with one of the derivatives of the 
word tgSma as ytiqimun al-sala, aqimu-l-sala, aqimi-l- 
salS., initqhm-l-sala, etc Aqama means he kept a thing 
or an affair tn a right state (LL.) Hence the iqS,ma 
of sain would mean the keeping of the pra'^cr in a right 
state, which includes both the proper observance of the 
outward form and maintaining its true spirit. The 
purification before prayer, the mosque, the fixing of 
times and finally the settling of the form, are all parts of 
the outward organization, without which the spirit could 
not have been kept alne. To keep alive the spirit, an 
outward form is essential, foi the spirit cannot live 
without a body. This is as true of institutions as of life. 
To maintain the spirit of law and order is the object of 
every good government, yet this spirit can not be 
maintained without an external foim. If therefore the 
object of religion is to enable man to seek and maintain 
a relationship with the Divine Spirit, that object cannot 
be attained without a foim In fact, as alieady stated, 
the great end in view, to bung about the unity of the 
human race through Divine sei\icc. could not ha^e been 
attained without a regularity in form and without a 
uniformity prevailing throughout the whole of the Muslim 
world. Hence a form has been fixed for the institu- 
tion of the Islamic piaycr, the individual haMng, in 
addition, liberty to pi ay to God in accordance with 
the desire of his onn soul, when and where and as he 
likes. Like the times of prayer, the form was revealed 
to the Holy Prophet by the Holy Spirit or Gabriel. 
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The outward form is not however the end ; it is 
The maiiiit'iicinLL' ot only a help, a means to gam the 
the spirit of praicr \\hich IS the maintaining of a 

true relationship with the Divine Spirit and purification 
of all evil inclinations. Thus in the Holy Qur’an, the 
observance of the form of the prayer is spoken of as 
being meant to free man from evil “ And keep up 
prayer in the two parts of the day and in the first hours 
of the night, for good deeds take away the evil ones ; 
this IS a reminder to the mindful ” i ll : 114). And only 
they are said to attain self -development or success, 
who are true to the spirit of the prayer : “ Successful 

indeed are the believers, who are humble in their 
prayers” (23 : 1, 2). And the mere form without the 
spirit IS condemned in one of the earliest revelations : 
"So woe to the praying ones, who are unmindful of 
(the spirit of' their prayer” (107 4, 5 i. It is a mistake 
to think that Islam only requires the form to be observ- 
ed ; it no doubt enjoins a form but only a form with the 
spirit in it. 

The Divine service, as already shown, is held five 

Parts of n.Mne.enue times a day, and each service has 
two parts, the congregational, which 
IS called /ar^ (obligatory ', and the individual, which is 
called sunna (the Prophet’s practice). Each is made up 
of a number of rak'as varying from two to four. The word 
rak'a is derived from raka'a meaning he bowed down, 
and literally the rak'a is an act of bowing down before 
God. But technically it indicates one complete act of 
devotion which includes standing, bowing down, pro- 
stration and sitting reverentially, and is thus a kind 
of unit in the Divine service as inculcated by Islam. 
The order in which these different postures are adopted 
is a natural order. The worshipper first stands 
reverentially, and offers certain prayers ; then he bows 
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down and glorifies God; then he stands up again praising 
God ; then falls prostrate placing his forehead on the 
ground and glorifying God ; then he sits down in a 
reverential position and makes a petition ; then again 
falls down in prostration. The congregational parts 
which are called fardz (obligatory) contain the following 
number of rak'as. 

1. Fajr, or morning prayer 2 rak'as. 

2. Zuhr, 01 ’ early afternoon prayer .. 4 rak'as. 

3. 'Asr, or late afternoon prayer .. 4 rak'as. 

4. Maghrib, or sunset prayer ... 3 rak'as. 

5. 'Isha, or night prayer 4 rak'as. 

The individual parts which are called sunna (Pro- 
phet’s practice) contain the following number of rak'as : 

1. Fajr, 2 rak'as said before the congregational 

prayer. 

2. Zuhr, 4 rak'as before the congregational prayer 

and 2 after it. 

3. Ma^rib, 2 rak'as after the congregational 

prayer. 

4. 'Isha, 2 rak'as after the congregational prayer, 

followed by three rak'as called witr (lit. odd 
number). The three rak'as of witr are really 
part of the voluntary prayer called Tahajjud, 
which consists of two rak'as said successively 
four times, followed by three rak'as. 

Every rak'a consists of four parts. The first of 
„ , these is the qiyam or the stand- 

Po'^tiire of qivam ^ 

ing position. It IS with this 

position that the prayer is started, the worshipper 

turning his face towards the Ka'ba, the Central Mosque 

of the world, and, raising both hands to his ears, utters 

the words Allahu Akbar or Allah is the Greatest. The 

utterance of the words Allahu Akbar is called takbir 

which means magnifying or extolling the greatness {of 
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God). The utterance of the same words at the opening 
of prayeis is called tahblr tahilma or takhlrat al-ihr&in, 
the words tahrlin and ihrant moaning (yrolnbition This 
particular name is given to this tahblr because with 
its utterance, attention to (\eiy thing hut prayer is 
prohibited As a sign of icvercncc for the Holy 
Presence, before Whon the woi shipper stands, the 
hands arc folded on the breast, the \\Ti‘-t of the right 
hand being just OAer the wiist of the left. That is 
the preferable position, but they may as well be folded 
lower below the na\ el, the palm of the right hand 
being over the left Or they may be left quite free in 
the natural position. According to Imam Abu Hanifa 
the hands are folded below the navel, and according 
to ^afi'i over the breast, while Imam Malik is reported 
as leaving the hands free (H Kitab al-salct), the Shi'as 
doing the same But there is a report from Imam 
Malik that the hands must be folded (Ma S 2).' These 
are small matters in which if people differ according 
to their tastes, there is no harm The essential factor 
IS that the w'orshipper shouM stand in a reverential 
position, having the feeling that he is standing before 
the Holy and Majestic Presence In this position of 
qiyam, the Divine Being is praised and prayers arc 
addressed to Him and ccitain poitions of the Holy 
Qur’an are recited, as will be explained later on. 

The qiyam is followed by the ruku‘ which means 

Posturo of rukiv bowmg doiPii. With the two excep- 

tions stated in the next paragraph, 
every change from one jiosture to another is marked by 
takbir, and so is the change from qiyam to ruku‘. In the 
rukQ*, the wmrshipper w'hde standing bow'S his head forward, 
placing both his hands on his knees, so that the back and 

1 Tlip liMfliii" of this rhaplei is un^' al-yadain ihila-humh 'ala-l-jMra, 
meaning the I>lac7ni; nj hand'! one over the oihei 
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the head are in a straight line. In this position words 
declaring Divine glory are uttered. 

After the ruku‘ comes the sajda, or prostration, 
„ . , but befoic falling down in sajda 

the worshipper rises up from the 
ruku‘, so that he again assumes the standing position 
with both hands hanging down freely, and along with 
the assumption of this position the following words 
are utteied . Sami' Allahit h-man hamulali, meaning, 
Allah listens to him who praises Him. And, with this, 
words of Divine praise aie utteied, Rabba-na xca la-k-al- 
hamd, that is, “ Oui Loid t all piaisc is due to Thee.” 
This is one of the exceptions to the utterance of takbir 
on a change of posture, the other being the final act 
of finishing the pra3’er which is bje means of a salutation 
instead of takbir. Aftci thus standing up, the worshipper 
falls down in sajda with '* Allahu Akbar ” on his lips. 
In the state of sajda, the toes and fingers of both 
feet, both knees, both hands and the forehead touch 
the ground, and thus a postuie of the utmost humility 
is assumed, while words declaiing the Dnme glory 
and Divine greatness arc on the lips of the worshipper. 
This posture is assumed twice, the worshipper raising 
his head with the takbir on his lips, and sitting in 
the position of jalsa as desciibed in the next paragraph, 
uttering a short prayer, and again assuming the position 
of sajda while utteiing takbir, and repeating words of 
Divine glory and greatness. 

The qa‘da, meaning sitting, follows every two 
,, , ^ , rak'as, the short sitting between 

Fostuie of da. i j ° 

two sajdas being called jalsa, which 
also means sitting If it is a first rak'a, then after 
performing the second sajda the worshipper stands up 
while uttering the takbir, and the second rak'a is 
performed in exactly the same manner as the first rak'a, 
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so far as the different postuies and their arrangement 
are concerned, there being only a slight diffeience in 
recitals, which will be noted in its place. When the 
second sajda of the second rak'a has been performed, 
the position of qa‘da is assumed by the worshipper 
with the takbir on his lips In the sitting posture, the 
right foot remains in a suinding position, as in the 
sajda, the tips of the toes touching the ground, 
while the left foot is spiead with its back in 
contact with the ground, and the open hands placed 
on the knees.' This position is kept so long as the 
necessary recitals are made. If the prayer consists of 
three rak'as, then the standing position is again assumed 
by the worshipper with the takbir on his lips, and 
the third rak'a is performed m the same manner as 
the second, and the position of qa'da is assumed again 
after the third rak'a. If it consists of four rak'as, then 
the standing position is assumed after the thud rak'a, 
and the rak'a performed m the same manner. The 
last position, with which the praj’er comes to an end, 
IS m all cases the qa da, and the prayer concludes 
with taslim, i.e , the utterance of the words al-salainu 
^alai-kum wa rahmatu-llah, or '* Peace be on you and the 
mercy of Allah.” 

It may be added heie that the four positions, qiyam, 
Is a depari.ire from r^ku', sajda and qa'da, arc all the 
these postuies allow- possible positions wliich a man can 
assume to show reverence, and, so 
far as the physical position of the worshipper is concerned, 
the form adopted is the most perfect possible and leaves 
nothing to be desired. The different postures, even if 
unaccompanied by any prayeis to or praise of the Divine 

1 If a man by reason of any difficulty cannot assume this position 
with ease, he may adopt any reverential sitting posture which he finds 
easy. 
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Being, with silent contemplation of the Divine Presence, 
are sufficient to inspire the heart of the worshipper with 
true awe of the Divine Being, and to bring before his 
mind a picture of the great majesty and glory of God, as 
he stands up, then bows down, then places his forehead 
on the ground. The law allows certain modifications in 
certain cases ; as, for instance, when a person is sick, he 
may say his prayers in a sitting position, oi if unable to 
sit down, he may say them while lying down, dispensing 
with even the ruku‘ and the sajda if necessaiy. So, on 
a journey, a man is allowed to say his pr.iyers w'hile 
riding a horse or a camel (Bu. 18 : 7, 8, 19), and though 
this IS expressly allowed only in the case of voluntary 
prayers, the obligatory or fardz prayer, in a railway 
carriage or on a boat, w’ould follow the same lule, and 
the postures adopted in all such cases must be subject to 
the exigencies of the situation. Even the direction may 
not be towards Qibla, But when there is no exigency, a 
departure from the form prescribed by the Holy Prophet 
under the guidance of the Holy Spirit may not be made. 

The question is asked sometimes if these positions 
are essential, and if an alteration in them would, in any 
way, affect the value of the prayer. Suppose a man 
simply kneels down and bows his head a little ; another 
man on a chair bows his forehead on to a table placed 
before him ; would it not answer the purpose? Another 
suggestion is that there should be arrangements in 
mosques similar to those in churches. These are 
undoubtedly the suggestions of great persons who do not 
want to mix with their humbler brethren, and the 
next step w'ould be to have separate seats for 
distinguished men, so that they may be able to hold their 
heads above others proudly even In the House of God. 
The result would be a death-blow to the very object at 
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which Islam aims through the institution of prayer — that 
is, the creating of a spiiit uf humility and the levelling 
of differences between man and man. The spiritual 
experience of the man who lays his forehead on the 
ground as a sign of the utmost humility must be altogether 
different from that of him who sits in a chair , for it 
cannot be denied that the different postures of the body 
have a corresponding effect im the mind, and Islam seeks 
to make the spiritual experience of the Muslim perfect by 
making him assume one position of reverential humility 
after another, so that he may pass from one experience 
to another. And what after all is the idea at the bottom 
of all these suggestions ? Only that such a man thinks 
himself too impoitant to place his forehead on the ground 
before his Maker. Surely such a man will fail to acquire 
any spiritual experience of the tme humility, and prayer 
for him w'lll have no value. 

Corresponding to the different postures of humility 
which the worshipper assumes in 
saying his prayers, he is enjoined to 
give expression to the praise and glory of God, to His 
great attributes of love, mercy, forgi\eness, etc., to confess 
his own weakness, to praj for Divmc help to support him 
in his weakne'JS and for Divine guidance to lead him aright 
and make him achieve the goal of his existence. All such 
expressions are known in .\rabic by the one name dhikr, 
which is generally translated as remembrance. The whole 
of prayer is called in the Holy Qur’an dhikr-Allah, or the 
remembrance of Allah, as in 29 : 45 , 62 . 9 ; 63 ; 9, etc. The 
Holy Qur’an is also frequently referred to as Dhikr. 
Hence whether a portion of the Holy Qur’an is recited in 
prayer, or whether w'ords giving expression to Divine 
glory and greatness are uttered, as taught by the 
Prpphet, all goes by the name of ^ikr. 
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The qiyam starts with the takbir or the utterance of 
, _ “ Allahu Akbar,” whether it be the 

first rak'a or a subsequent one. 
Nothing besides the takbir must be said to open the 
prayers. To announce that the worshipper intends to 
say so many rak'as, fardz or sunna, having his face 
towards the Qibla, and so on, is simply absurd, as no trace 
of it IS met with in the Sunna of the Holy Prophet or in 
the practice or sayings of the Companions or the Tsbi'in' 
or the four Imams (ZM. I, p 51 1 

Between the takblrat al-thram and the recital of the 
Opening chaptei of the Holy Qur’an, which is the most 
essential factor in the whole of prayer, several kinds of 
dhikr are reported from the Holy Prophet This dhikr 
is called istiftah, and the best-known istifiah, which the 
second Caliph ‘Umar used to recite, is met with in a 
tiadith of the Sunan (ZM. I, p 52l It is as follows : 


, Sul)haiia-k \llali umiiiri 

wa 1)1 haiTidi-ka \\a 

u l.ibaraka-smu-ka na la- 

‘ ''"*0 'aig laddu-ka wa la ilaha 

gh-»ni-ka (Ml 2 120) 


(llorj to Thee, O .\llah, 
and Tluni! is the praise 
and blessed is Th\ 
name, and exalted is 
riit majestv and there 
IS none to he ser\ed 
besides 1 bee 


This ^ikr IS uttered in a low voice not heard by 
others. Bukhari however relates a hadith from Abu 
Huraira, according to which the Holy Prophet addressed 
the following prayer aftei the takbirat al-ilyr&m . 

.‘kllah umma ba'id baini O Allah ' keep taults 




wa baina kliatata va 
kama ba adta bain-al- 
ma^nqi wa-l-ma^nbi , 
.Allah umma natiqini 
min al-l^ata\d kama 
yunaqqa-th-thaub-ul- 
abv ad7u min-ad-danasi, 
Allah umma aghsil 
Uiataya-ya bi-1-ma’i 
w'a-th-U]alji ■vva-l-bai'adi 
(Bu 10 .89). 


O Allah 
as distant fiom me as 
the east is distant from 
the west , O Allah ' 
cleanse me of all faults 
as a white cloth is 
cleansed of dirt ; O 
Allah * wash awaj my 
faults with watei and 
snow and hail. 
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Still another form mentioned in other hadith is as 
follows : 







Inn-i \^ ajj.ilitu \\ajhi\ a Ii 
lla^i latai as samawati 
w a I artUa hanif an 
\\ a ma ana min al 
inushrikin Inna --alati 
n a misuki w a m.iln a \ a 
\\ a maiHuU li Ilahi 
Kabbi I alaniin la 
shanka la hu na 
bi-dhalik i uniirtii na 
ana min al Muslinnn 
\llab nmina anta I 
Malikii lailaha ilia niita 
anta Rabbi wa ana 
abdu ka /alamlu iiafsi 
\\a ‘taraflu bi dlianbi 
fa ^hi h dliunubi 
jami'-an la 
\ aglifii u dli-dliunu ba 
ilia anta w a htli in 
li-ahsani I aUilaqi 
la >ahdi li ahsani ha 
ilia anta na biif anin 
sajji'a ha la tavrifu 
saj } I'a ha ilia anta 

(AD 2 119; 


SiiicK I have turned mv 
self being upright 
n liollt to Him \\ ho 
oiiginatcd the heatens 
and the earth and I am 
not of the prill thtists 
SnicK m\ piaier and 
nil ‘•atiifiLe anil nii 
life and mi death aie 
for \llah, the Lord of 
the iioilds, no assoeiati 
has He , and this I am 
lumniMided and I am 
one of those ii ho sub 
lint O tllah ' I hou art 
the King none is to be 
stiied but 1 hec , T In.u 
ait mi Loid and I am 
I hi sen ant , I haic 
been unjust to mjsell 
and I tonfess mi short 
comings so forgiit 
I hou all ni> shortioin 
mgs, lor none foigiies 
the shortcomings but 
1 hou O Allah ' guide 
me to the best of morab, 
none guides to the best 
of them but Thou, and 
turn ai\a> from me bad 
morals, none ran turn 
ail ay bad morals but 
1 hou 


Some other forms are also given in Idadith, which 
shows that if the worshipper offers any other prayer or 
utters any other words glorifying the Divine Being it is 
quite permissible to him to do so. 

The above ^ikr is followed by the words : 




A'udhu bi-llahi mina- 
sh-shai{ani-r-rajim 


I seek the lefuge of 
Allah from the accursed 
devil 
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The dhikr mentioned above is peculiar to the open- 
ing rak'a of a prayer. It is actually with the FstiJia 
that the prayer opens, for it is this short sura that is 
recited in every rak'a. The Fatiha, the salient points of 
which have already been given, runs thus : 


*' "i I’Ci 






> ✓ y 1 



Bi-smi-Ilahi > Rahmani 
r-Rahim 

1 \l-hamdu h-llahi 
Rabhi-1 ‘alamin 

2 Ar-Rahmaiii-r-R.'ihim 

3 Mdliki ) aiimi-d-ctin 

4 I\ \ d-ka na'biidu w a 
n \ a ka nasta* tii 

i Hull na ^ sifdt al- 
niustaqini 

6 iSirat-alladhina 
dii'amta ‘alai-him. 

7 Ghain-l-inaglid/tibi 
alai-him w a la- 

dz dzallin 


In the name of Allah, the 
Beneficent, the Merciful 

1 .All praise is due to 
Allah, the Lord of the 
\\ orlds 

2 The Beneficent, the 
Merciful 

3 Master of the Day of 
Requital 

4 Thee do we sen e and 
Thee do w e beseech for 
help 

5 Guide us on the right 
path 

6. The path of those on 
whom 1 hou hast bes- 
tow ed fat ours 
7 Not those upon whom 
wrath IS brought down, 
nor those that go astray 


At the close of the above is said "Amin,” which 
means “ Be it so." 


The Holy Prophet used to pause a little after the 
recital of the Fffttha (Bu. 10 : 89 ; ZM. I, p. 53) ; 
perhaps he used this pause to offer some prayer to the 
Divine Being on his own behalf or on behalf of his 
community. 

The recital of the FstilM is followed by any other 
portion of the Holy Qur’an ; it may be a short or a long 
sura, or it may be one or more verses selected from any- 
where, the qira'a, as it is called. I give beloAv a short 
sura, al-Ikhlas or Unity, the 112th chapter of the Holy 
Qur’an, which in its four very short verses contains the 
doctrine of the Unity of the Divine Being in its 
perfection : 
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-'ll > 1, ’N Ri ■;mi-llahi-r- 

Rdhinam i Rahim 


IX i ’li * Qiil hiiw Allalui \h.i(l 

1 Allahu- 1 -S.imacl 

^ >•‘1'“*'’ ln-l'U 

kiifuw-aii ahad i 


Lam \alid na lam 
\ulad 


In the namp of Allah tlip 
npni'fit Pill, till' Mpn ifiil 

1 ha\ He, M'ali, is Onp 

2 Allah IS He on \\ horn 
all depend 

3 He begets not nor is 
He begotten 

4 And none is like Him 


It may be noted here that while the Fatiha is 
essential to piaycr and must be recited in every rak'a of 
prayer, the addition thereto of any other portion of the 
Holy Qur’an is dispensed with in certain cases, as in the 
third or fourth rak'a in case of a congregational prayer. 
A little pause 13 as also generally obsened by the Holy 
Prophet after qirn'a before going to ruku‘. 

The dhikr in the state of sajda differs but slightly 
Dhikr in niku and from that in rulvu*. Of the following, 
■'ajda the first IS the best-known dhikr for 

rukii‘, the second for sajda, iihile the third is an alterna- 


tive form for either. 

y’ •» ' SubhAn.i 

1 > 'A7im ( \l.> 


K<ibbi\-al- 
2 HO) 



2 Subhan.i U.ibbu-.il- 
\'ld (Ihid) 

3 Sublian.i-k llldli-nmina 
Rabb.n-iia " a bi-hanuli- 
ka -\lldb-amni.v-gbfir-li 
(/ImO 


ijlini 111 m\ I nril, tiu 
liient 

ijlorv 10 ni\ Loul the 
iiiobl High 

f'.liir\ in 'I lipp, f) Allah 
our Loi“ ' and 1 lime is 
Ihc praise , O Mlah ' 
giant me protcclinn 


This dhikr is repeated thiicc, while to it may be 
added any other dhikr or prayei. The sajda, in parti- 


1 '1 he first \erse deilarp-. the OiK-iipss of Ciod and Ibus denies an\ 

sort of plurality in the lOii me Being sur h as Ihe Christi.in doi trine of the 
Trinity or the Magian doctrine of dii.ihti oi the Hindu dor trine of polj the- 
ism The second \erse declaies that nothing is independent of God, and 
thus denies the independent PMstenr e of niattPi .mil soul, a dor tune held 
by a Hindu sect of recent growth the \i\a Samaj 'I'he thud icise is plain 
enough, God canned be describert either as .i r.itliei or as a Son as the 
Christians hold, noi h,is Ife.rnj d.iuglileis as some idolaters said The 
fourth verse declaies that none is like God, and thus deals a death-blow to 
such doctrines as those of Incarnation and Manifestation, the latter being 
the basic doctrine of the Baha’i religion 
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cular, IS the most fitting position for addressing any prayer 
in any language to the Almighty. There are reports 
showing that the Holy Prophet used to pray m the sajda 
m both forms, in the form of glorifying and praising the 
Divine Being and in the form of petition or asking the 
Divine Being for His favoms (ZM. I, p. 60). Numerous 
forms of these prayers are given in Hadith, and all of 
them show an outpouring of the soul in a state of true 
submission, which is what, in fact, every worshipper needs, 
and therefore he is fiee to express the yearning of his 
soul before his gieat Maker in any way that he likes. 

There are two sitting postures, the first being the 
Dhiki in the siumj,' jalsa, the shoi’t sitting between the 
tw'o sajdas The prayer addressed in 
this position IS as follows . 


( !{>i‘ 1 


\llah umma-ghlii-li wa- 
ih.ini-ni Ava hdi-ni \\a- 
‘afi-iii va-i.'uci-nl (Al) 
2 143', A\a-jl)ur ni 
\\a-rfa‘ni (l.M 4 24) 


O Vllali ' grant me pro- 
tection and have merci 
on me and grant me 
secuiilv and guide me 
and giant me sustenance 
■ind set right mj affairs 
and exalt me. 


The second sitting position, the qa‘da, is assumed, 
after two rak'as have been finished. And the following 


prayer, called al~ta^^ahud, is offered 




Xt-taliivjatu li-llehi \va- 
-.--.alaw atu w a-t-tav} i- 
hatu , as-salamu "alai-ka 
a_\ vulia n-nabi\ j u wa 
rahmatu-Ilahi vva 

barakdtu hu, as-salamu 
‘alai-na vva ‘ala ibadi 
llahi-b-bahhin -VMihadu 
an la ilaha ill-Allahu 
vva a^hadu anna 
Muhamraad-an ‘abdu- 
hu wa rasuluh tTr 
2 1 ( 10 ; 


All service-' rendered bj 
vv ords ,i n d bodilv 
aclion' and sacrifice of 
v\ ealth are due to Allah 
Peace be on thee, O 
Prophet ' and the 
mercy of Allah and His 
blessings Peace be on 
us and on the righteous 
servants of Allah I bear 
witness that none 
deserves to be worship- 
ped but Allah, and I 
bear witness lliat 
Muljaminad is His ser- 
vant and His Apostle. 
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If this is only the intermediate sitting in a prayer of 
three or four rak'as, the woishipper stands up after the 
above-mentioned djiikr, but if it is the final sitting, 
whether in a praj'er of two or three or four rak'as, the 
following ^ikr, called al-sala ^ala-l-Nabtyy, is added : 

O Allah ' exalt Muhani 
mad and the true follo- 
wers of Muhammad as 
1 hou didst exalt Vhia 
ham and the tiue folio 
weis of Abiaham , suie 
1\ Thou art Praised 
Magnified O Allah ' 
bless Muhammad and 
tilt true followers of 
Muhammad as '1 hou 
didst bless Abraham 
and the true followers 
of Abraham , siireh 
1 hou art Praised, Mag 
nified 


^ f f't ' i'- 


Allah umma salli ‘ala 
Muhammad in wa ‘ala 
all Muhammad m Kama 
sallaita ala Ibrahmia 
wa ala all Ibiahnna 
inna ka ^ <i m i d u n 
Majid 

Allah umma bank ‘ala 
Muhammad-in wa ‘ala 
all Muhammad-m Kama 
barakta ‘ala Ibiahima 
wa ‘ala ah Ibralmna 
lima ka Hamid-un 
Majid (AD 2 181) 


The following prayer is then added : 





Rabbi-j al ni muqmia s- 
salati wa muidhurruvati 
Rabba-iia wa taqabbal 
du‘a'i , Rabba na-^fir- 
li wa h-w'alu’ayj a wa 
li-l mu'mniina \auma 
jaqunui l-hisab 


M\ Lord ' make me and 
mj offspring keep up 
prajei , oui Lord' and 
accept my praj ei , our 
Loid ' grant protection 
to me and mj parents 
and to the beliciers on 
the dav when the reckon 
mg will take place 


This may be followed by any other prayer w'hich the 
worshipper desires. That suitable for almost every man, 
occurs in a ^adiA : 



Allah umma inni a'udhu 
bi-ka mm-al-hamm w a 1- 
huzni wa a‘6dhu bi ka 
min-al ‘ajzi wa-1 kasah 
wa a'udhu bi-ka min-al- 
jubni wa-I-bukhh 


O Allah' I seek Thy 
lefuge fiom anxiety and 
grief, and I seek Thj 
refuge fiom lack of 
strength and laziness, 
and I seek Thy refuge 
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f // 


9 / t iti 


N\ d I iidliu 111 kil mill 
ghal.ihdti il ildiiii 11 

qahii i-njdl, AlUl. 
Limm 1 kh III bi iiaUli- 
ka ‘ail haiami ka m a- 
ghni ni hi-tad/li k.i an 
111. in ‘iiwi ka 


from cowardice and 
niggaidlines<!, and I seek 
T hy refuge from being 
oierpoiieieri by debt 
€ind tlie oppression ot 
men . O \!lah ' suffice 
Thou nic n ith w hat is 
Ian fill til keep me anav 
tioni nhat is prohibited 
and n ith Th> grace 
make me tiee from want 
of n hat Is besides Thee 


The concluding dhikr in the sitting posture is taslim, 
or the utterance of the following words ■ 


! ,4'' j As-salamu al II ki'iii «a Peace be on \ ou and the 

rahmaUi-llah nieici ot Allah. 

These words are uttered first turning to the right 
and then turning to the left. 

Qunut comes from qanata which means he was 
,, , . humble m obedience to God, and 

qunQt IS really a prayer of humility, 
but it also means standing long in prayer. There are 
two kinds of qunut spoken of in hadiA. One of these 
was the prayer which was specially addressed to the 
Divine Being on the occasion of some great tribulation, 
as happened nhen seventy ^Muslim missionaries W'ere 
treacherously murdered by the tribes of Ra‘l, Dhakwan, 
etc. (Bu. 14 ; 7 ; 56 . 19). It was a prayer calling for 
Divine punishment on the tyrants who butchered 
absolutely innocent people, and this prayer was offered 
after rising from ruku‘ in the morning and evening 
congregational prayers. It was on this occasion that 
the Prophet received a revelation (3 : 127), not to pray 
for the punishment of a people, but still the Sunna of 
offering qunut at the time of great disaster or imminent 
danger was acted upon by his Companions, as by Abu 
Bakr before the battle with Musailma (ZM. I, p. 75). The 
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quntit in this case was a prayer to God to avert a calamity. 

The more well-known qunut is, howe\er, that oflFered 
in the witr piayer in the third rak'a It is based on a 
hadith related in the Sm;w« and the Musnad of Ahmad, 
and the woids of this prayer, as icported by Hasan, son 
of ‘All, are as follows 




• • % 


VlUh iimni i hdi ni ii ni in 
liad iita n i afi in li ni in 
afaita « a t i\\ all i ii fi 
mantanallait i \\ i bank 
li fi ma a taita n i in ni 
shall a ma qad^ lit i 
iniia ka tagdzi w a la 
\ ugd7a alai ka inna hn 
la \adhillu man wal iita 
tabaiakta Rabba iia \i i 
ta alaita (ZM I p /O; 


O Vilah'„uid( me nnong 
IhoKp nlioni I liou h ist 
giiulid md pic'>ei\c mi 
among iIio'.l whom 
I boil li i'>l pitseiied 
ind btliii nd me among 
tho^e w honi Tl ou hast 
bctucnded ind biess me 
in hal T lion h ist gran 
ted ind site me 
lioin tilt till cl vthal 
I hoii hast o'-deretl loi 
1 hou dost Older lud 
notirdei is gi\tn against 
1 h\ ordet , suieK he is 
not disgi 'll ed it lioni 
I lion btfiieiidest bless 
ed art 1 lion oui Loid' 
and highh e\ ilted 


Another form of qunut is the following ; 


/> > •‘fi'/f.fi '>V 



\llah unima inna iiasia 
inu ka wa iiastaghfirn 
ka w a iiu minii bi ka it i 
iiatattakkalu alai ka 
It a nu^ni alaik al 
Uiaua tta nashkuru-ka 
tta la nakfuru ka vta 
nal^ilau tea natiuku 
man yaljuru ka Allah 
umma i>>a ka na budn 
wa la ka nu-.alli \ta 
nasjudu tvailai ka nasa 


O Mlah ' It c best ei h I bee 
for help ind seek lh\ 
protettion and bclictc 
in I het inri lelt on 
1 hce and extol 1 lice 
and aic thankful to 
riiee and nie not un- 
grateful to 1 hec and 
tte detlaie ourseltes 
clear of and forsake, him 
tt ho disobeys 1 hee 
O Allah ' riice do t\c 
solve and foi Thee do 
we pia> and prostiatc 
ourselves and lo Thee 
do we betake ourselves 
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«a nahfirlu na naiju 
rahmata-Ka w i ii lU^slia 
a^aba U.i inna ‘adhaba- 
ka lu-l-kuffdn nuilhiq 


and to obpy Thee we 
are quick, and Thj' 
mercy do we hope for, 
and Thy punishment do 
we feai, for Thy punish- 
ment overtakes the un- 
belIe^ ers 


There is no reference in any hadith to the Holy 
iJhikr after finish.m' Prophet raising up the hands for 
praier supplication after finishing prayers, 

as IS the general practice, but some kinds of ^ikr are 
recommended ; 




\sta^fiiu-llaha KabbI 
min kulli dhaiib-in wa 
atiibu ilai-hi 





\lirih umma anta-s-Salamu 
v\a min-ka-s-salamu, 
tabaiakta \a^a-l lalali 
wa l-ikiam 




I.d dali.i ill- \lldhu walida- 
hu la sli.uika la-hii la- 
hii-l-mulkii wa-l-hamdu 
wa liuwa ‘ala kulli shai’- 
111 qadir \llah-unirnti 
la maiii'a U-ma a'taita 
wa la inii'tiva h-ma 
mana'ta wa la yanfa'ii 
^a-l-jaddi min-ka- 1 - 
jaddu. 


I seek the protection of 
Mlah, m\ Lord, from 
cieri fault and turn to 
Him 

O Allah ' 'I'lioii art the 
Aiithoi of peace, and 
fiom '1 hcc comes peace, 
blessed ait Thou, O 
Loid of Glory and 
I lonoui 

Xothing desenes to be 
worshipped except 
Allah, lie is One and 
has no associate , His 
IS the kingdom and for 
Him IS praise, and He 
has power o^er all 
things O -Mlah ' there 
IS none who can with- 
hold what 'I'liou grant- 
est, and there is none 
who can gne what 
Thou withholdest, and 
gieainess does not be- 
nefit any possessor of 
greatness as against 
Thee 


In addition to these adhkar. (pi. of ^ikr), the recital 
of the Syat al-kursiyy (2 : 255) is also recommended; as 
well as that of subhan-AUah, (glory be to Allah), 
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al-hamdu li-llah (all praise is due to Allah), and Allahu 
Akbar (Allah is the Greatest), thirty-three times each. 

As already noted, the essential part of the obligatory 
, prayers called fardz is said in 

congregation. The very form of the 
different adhkar to be recited in prayer shows that 
Islam has laid special stress on prayer in congregation. 
The whole Muslim body that can assemble in one 
place, both men and women, must gather at the appointed 
time, praise and glorify God, and address their 
petitions to Him in a body. All people stand shoulder 
to shoulder in a row, or in several rows, as the case 
may be, their feet being in one line , and one person, 
chosen from among them and called the ImSm which 
means leader, leads the prayer and stands in front of 
all. If, however, there are women in the congregation, 
they form a low by themselves at the back of the rows 
of men; and after the congregational prayer is finished, 
the men are not allowed to leave their places until the 
women have gone out. The distance betw'een the Imam 
and the first row, or between the different rows, is such 
that the back row's may be able to go down in sajda or 
offer prostration, so that their heads may be almost at the 
feet of the front row's. This space w'ould generally be 4 
feet. The smallest number of people that can form a 
congregation is two, one leading the prayer and the other 
following, and these two stand together, the Imam a little 
ahead, say about six inches, and stam ig to the left while 
the follow'er stands on the right. If a third person joins 
w'hile the prayer is thus being led, either the Imam moves 
forward or the person following moves backward, so that 
the tw'O w'ho follow form a row. The people w'ho stand 
behind are called inuqtadiln or followers, and the discip- 
line is so perfect that the followers arc bound to obey the 
Imam, even though he may make a mistake, though they 
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have the right to point out the mistake, by pronouncing 
the words subhctn-Alldh (glory be to Allah). This 
amounts to a hint that God alone is free from all 
defects, such being the meaning of the word subhaiia. It 
IS however the judgment of the Imam which is the 
decisive factor, and the followers, after giving the hint, 
must still obey him. 

To annouce that the congregational prayer is ready, 
, _ the iqama (which means causing to 

•Mama ^ . 

stand) IS pronounced in a loud voice, 
though not so loud as the adhan. The sentences of the 
adhan are also the sentences which form the iqama, but 
with two differences. Those in adhan are, with the excep- 
tion of the concluding Id tldha dl-Allah repeated twice, 
the starting Alldhu Akbar alone being pronounced four 
times; but m the iqama all these sentences may be 
uttered only once. The second difference is that after 
Jiayya ^ ala-l-jaldh^ the following sentence is uttered 
twice : 

.. .X Uacl tianiati-'.—ald Piavei is, leadv 

The additional words of the morning a^an do not 
find a place in the iqama, which is generally recited by the 
person who calls out the adhan. though in his absence, 
any one else standing behind the Imam may do so. 

When the iqama has been called out, the muqtadis 
Longrcgdtioiiai (followers) do iiot begin the prayer 

until the Imam starts it by saying 
“Allahu Akbar ” in a loud voice. With the utterance of 
these w'ords by the Imam, the w^hole congregation, like 
the Imam, raises hands to ears while uttering the same 
words in a low voice. Both the Imam and the followers 
then recite, still in a low voice, some introductory dhikr. 
as stated above, after which the Imam recites the Fdttha 
in a loud voice, stopping at every verse, so that during 
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the interval the followers may slowly repeat each 
sentence. The Hanafis, however, hold that the Imam’s 
recitation is sufficient, and that the followers need not 
recite the sentences of the Faiiha. 

After the Imam has finished the Faiiha, the whole 
congregation says “ Amin,” either m a loud or a low 
voice, the former, no doubt, having the greater effect. 
After this, the Imam recites in a loud voice any portion 
of the Holy Qur'an, the followers listening in silence, 
occasionally glorifying God or piaising Him oi address- 
ing some petition to Him, in accordance with the subject- 
matter of the verses that are being recited. This proce- 
dure is followed in the case of the morning prayer, which 
consists of onlj' two rak‘as of far^, and of the first two 
rak'as of the evening and early night prayers. In the 
case of the first two rak‘as of the early afternoon and the 
late afternoon, prayer is moie in the nature of a medi- 
tation than a recital, like the private prayer, the Imam 
reciting the Fatiha and a portion ot the Qur’an m- 
audibly and the followers reciting the Fatiha alone In 
the last two rak'as of both the afternoon prayers and the 
early night prayer, as well as in the last rak'a of the 
sunset prayer, the Fatiha alone is recited in a low voice. 
All the takbirs uttered at the changes of posture, and the 
final taslim ending the prayer, are, however, uttered by 
the Imam in a loud voice in all congregational prayers, 
and so is the ^ikr sami'-Allahn li-man Immida-hu, 
recited on rising from ruku‘, while the followers in this 
last case say in a low voice, Rabba-na wa la-k-al-hamd . 
The dhikr in ruku‘ and sajda and the sitting posture is 
repeated in a low voice by the Imam, as w'ell as those 
who follow him. 

If a mistake is made in prayer, or the worshipper is 
Saiia softw. doubtful about the number of rak'as, 

he adds, what is called, sajda sahw, 
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Lalp comeis 


{sahxv meaning vnsta1{e)7it the close of prayer, just before 
the tasllm. The sajda sahw consists in performing a 
double prostration like the ordinary prostration in prayer. 
If the Imam has made a similar mistake, he, along with 
the whole congregation, adds a sajda sahw. 

A person who comes late and joins the congrega- 
tional service when it has already 
started, must, if he has missed one 
or more rak'as, complete the number after the Imam has 
finished. A rak'a is deemed to have been completed 
when a person joins the iuku‘, though he may have 
missed the qiySm. 

In the case of one who is on a journey,^ the prayers 
Praierin tiip ( asp of are shortened. The sunnas are all 
one wiin IS on ,i ionmp\ dropped With the exception of the 
two of the morning piayer, while the number of fardz 
rak'as in the Zuhr, ‘Asi and ‘Isha prayers, ivhich is four 
ordinarily, is reduced to two, while the three rak'as of 
the Ma'^hnb prayer rcniain like the tw’o fardz lak'as of 
the morning prayer. In addition to this, the man who is 
journeying is allow'ed to combine the Zuhr and ‘Asr 
prayers and also the IVla'^Mib and 'Isha prayers. The 
witr of the ‘Isha prayer arc also retained. If a man who 
IS on a journey is chosen to lead the prayers, he shortens 
the prayers, while such of the followers who are not on a 
journey shall complete the number of rak'as. but if the 
Imam is not on a journey, while some or all of the 
followers are, the latter shall not s! rten the prayer. 

Such importance is given by the Holy Qur’an to the 
Piajcr sciMi-p in holding of Divine sen'ice that, even 
when facing the enemy, it must be 


1. There IS some tliffoicin e of opinion as to whether it is necessarj 
that the journej should extend o\er a certain specified distance or a cer- 
tjiin specified tune But the best judge on this matter is the person con- 
cerned A time-hmit of a day and a night ns the minimum is favoured 
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held just the same. But this service is much shortened, 
and its holding is thus expressly' mentioned in the Holy 
Qur’an : 

“And when you journej' in the earth, there is no 
blame on you if you shorten the prayer, if you fear that 
those who disbelieve will cause you distress, for the dis- 
believers are j'our open enemies. And when thou art 
among them and keepcst up the prayer for them, let a 
party of them stand up with thee and let them take their 
arms; then when they have prostrated themselves let them 
go to your rear, and let the othei part)' who have not 
prayed come forward and pray with thee ’’ (^4:101, 102). 

It appearsfrom this that in case when there is fear of 
the enemy’s attack, the congregation is divided into two 
parties, each party saying only one rak‘a of prayer with 
the Imam, w'hile the Imam says only two rak‘as. This 
is called ?,alcit al-khauf (oi prayer xcheii there is fear) 
(Bu. 12: 1). In case of still greater fear, it is permitted 
to say prayeis w'hether on foot or riding (Bu. 12 : 2), as 
the Holy Qur’an says; “But if you are in danger, then say 
your prayers on foot or on horseback ” (2 : 239). This, 
it is explained, is the saying of prayer by imet, i,e., simply 
by nodding of the head (Bu. 12 5). 

Sec. 7 — The Friday Service. 

There is no sabbath in Islam, and the number 

Friday service spe< i- of prayers On Fri ’ay is the same 
ally ordained ag other day. With 

this difference, that the specially ordained Friday 
service takes the place of the Zuhr prayer. It is 
the greater congregation of the Muslims at which the 
people of a place must all gather together, as its very 
name yainn al-juinu'a (lit. the day of gathering) 
indicates. Though all prayers are equally obligatory, 
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yet the Holy Qur’an has specially ordained the Friday 
service, and thereat it enjoins all Muslims to gather 
together : “ O you who believe ! when the call is made 

for prayer on Friday, then hasten to the remembrance 
of Allah and leave off all business ; that is better for 
you if you know ” (62 : 9). Any other prayer may be 
said singly under special circumstances but not so the 
Friday service which is essentially a congregational 
service. For the holding of the Friday service, later 
jurists have laid down certain conditions which are 
not met with either in the Holy Qur’an or in ^adlth. 
The call to prayer, which is mentioned in the Holy 
Qur’an, may be made from any mosque whether it 
be situated in a village or in a town or in a certain 
quarter of a town, or it may even be given, when 
necessary, from a place where there is no mosque. 
Bukhari has a special chapter devoted to this subject 
headed “ Friday service in villages and towns,” and 
he cites the case of Ruzaiq who was manager of a 
farm and whom Ibn Shahab enjoined to hold the 
Friday service on his land (Bu. 11: 11). It is, how- 
ever, true that the practice has been for all Muslims, 
who can do so, to gather together at a central mosque, 
because the underlying idea is, undoubtedly, to enable 
the Muslims to meet together once a week in as large 
a number as possible. 

The importance of the occasion and the greater 
Preparations for the number of the persons assembled 
Friday service made it necessary to issue 

further instructions regarding cleanliness in preparation 
for the Friday service. For example, it is recommended 
that a bath be taken before attending (Bu. 11 : 2) ; 
that scent be used (Bu. 11:3), and the best clothes 
available be worn (Bu. 11:7); also that the .mouth 
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be' well-cleaned with a tooth-brush (Bu. 11 : 8). These 
instructions are intended both to foster habits of 
cleanliness and to make the great concourse of 
people in Divine service on Friday, as little offensive 
as possible. 

A special feature of the Friday service is the 
khiitba (lit. an address), or a sermon 
“ by the Imam, before the prayer 

service is held. After the people have assembled in 
the mosque, the mu’adhdhm makes a call for prayer 
while the Imam is sitting. When the adhan is finished, 
the Imam stands up facing the audience and delivers 
the khutba. He begins with the kalima sJiah&da or 
words speaking of the praise and glory of God, 
and then goes on to recite a Quranic text^ which he 
expounds to the audience, who are specially enjoined 
to remain sitting and silent during the sermon (Bu. 
11 : 29) This is delivered in two parts, the Imam 
taking a little lest by assuming the sitting posture in the 
middle of the sermon, and then continuing. Any subject 
relating to the welfare of the community may be dealt 
with in the khutba. The Holy Prophet is reported 
to have once prayed for ram during the sermon after 
somebody had directed his attention to the fact that 
the cattle and the people were in severe hardship on 
account of a drought (Bu 11 : 35). According to 
another report, a certain person came to the Holy 
Prophet when he was delivering a khutba. and ques- 
tioned him about faith, and the Holy Prophet explained 
to him what faith was and then resumed the 

1 A^hadii an la ildha ill- \lluliui\.a a^hailu anna Mii'iawinad-an 'ahdu- 
hu wa rasiilu hu Between the kalima ^ah'ida and the recital of a Quranic 
text occur the words anima ba'dii, whuh me.m aftei lhi<i 

2 There is a hadi^ in Muslim, according to w'hich a certain woman 
learnt the chapter entitled Oaf (ch 50) from the Prophet's recital of it 

< on the pulpit iM 7 13) 
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sermon (M. 7 ; 13). As regards the ‘Id khutbas, it is 
expressly stated that the Holy Prophet used to order 
the raising of an army, if necessary, in the khutba, or 
give any other orders which he deemed necessary, in 
addition to admonitions of a general nature (ZM. I, 
p. 125). All these facts show that the khutba is for 
the education of the masses, to awaken them to a 
general sense of duty, to lead them into the ways of 
their welfare and prosperity and warn them against that 
which IS a source of loss or ruin to them. Therefore 
the khufba must be delivered in a language which the 
people understand, and there is no sense in delivering 
it in Arabic to an audience which does not know that 


language. Divine service is quite a different thing 
from the sermon. The sermon is meant to exhort the 
people, to give them information as to what to do 
under certain circumstances and what not to do ; it 
is meant, in fact, to throw light on all questions of 
life; and to understand a sermon in a foreign language 
requires an extensive, almost an exhaustive, know- 
ledge of that language. Not so in the case of Divine 
service, which consists of a number of stated sentences 
and the meaning of which can be fully understood 
even by a child, in one month. Moreover, in Divine 
service the different postures of the body are in them- 
selves expressive of Divine praise and glory, even if 
the worshipper does not understand the significance of 
the words. It is, therefore, of the utmost importance 
that the masses should know what the preacher is saying. 
In fact, the Friday sermon is the best means of education 
for the masses and for maintaining the vitality of the 
Muslim community as a whole. 


After the sermon is finished, the iqama is pro- 


The Fnday service. 


nounced and a congregational service 
of two rak'as is held, in which the 


e ') 
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Imam recites the Fatiha and a portion of the Qur’an 
in a loud voice, as he does in the morning and evening 
prayers. This is the only obligatory service, but two 
rak'as sunna are said as soon as a man enters the 
mosque ; even if he comes late and the Imam has 
already started the sermon, the late-comer must still 
perform these two rak'as (Bu. 11 : 33). Two rak'as 
sunna are also said after the service has been finished 
(Bu. 11 : 39). There is not the least authority for 
saying Zuhr prayers ‘ after the Friday service, which in 
fact takes the place of Zuhr prayers. 

As already stated there is, in Islam, no sabbath, 
or seventh day for Divine worship. Hence the Holy 
Qur'an plainly speaks of daily business being done before 
the Friday service, leaving it only for the sake of the 
service, and again it speaks of business being done 
after the service has been held “ And when the prayer 
is ended then disperse abroad in the land and seek of 
Allah’s grace ” (62 : 10). But as a seventh day is 
necessary for rest from work, Friday may be chosen, 
if the choice lies with the Muslims. At any rate, 
Muslims have a religious right to attend the Friday 
service even when they are under non-Muslim rule. 


Sec, 8 — The Td Prayers. 

There are, in Islam, two great festivals having a 

Festivals of Islam religious sanction, and in connection 
with both of them a congregational 
service of two rak'as is held, followed by a khutba, or 


I The origin of this practice IS in the wrong impiession that Friday 
service can only be held in a city or under tlie Muslim rule As a matter 
of fact, as already shown, it may be held in a city or m a village or 
anywhere else So also the condition that it can only be held under 
Muslim rule is simply absurd The Qur’an and the HadiUi place no such 
limitation on the Friday service or on any other service 
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sermon. Both these festivals go under the name of ‘Id 
which means a recurring happiness, being derived from 
'atid meaning to return. The first of these is called the 
‘Id al-Fitr, the word fitr meaning to begin, from which is 
also derived fitra meaning nature. IftSr means the 
breaking of the past, as if the faster had returned to a 
natural course or fulfilled the demand of nature, and it is 
from this that the name ‘Id al-Fitr seems to have been 
taken, because it follows the month of fasts and takes 
place on the first of ShawwSl. The other is ‘Id al- 
Adzha. adzha being the plural of gdzhat meaning a 
sacrifice. It is thus clear that both these festivals are 
connected with the performance of some duty, in the first 
case the duty of fasting, and in the second the duty of 
sacrifice. A day of happiness following the performance 
of duty IS intended to show that true happiness lies in 
the performance of duty. One characteristic of the 
Islamic festivals, therefore, is that they have, underlying 
them, a deep spiritual meaning. But they have another 
characteristic as well. In the moment of their greatest 
]oy, the Muslims gather in as vast a congregation as 
possible and fall prostrate before their great Maker, 
giving thanks to Him that He has enabled them to 
perform their duty or to make a sacrifice. The 
spiritual significance of both festivals is thus brought out 
in the Divine service which is the chief feature of the day 
of festival. 

The preparation for ‘Id is similar to the preparation 

Gathenngforiheici ^he Friday service. One must 

take a bath, put on one’s best 
clothes, use scent, and do every thing possible to appear 
neat and tidy. The gathering in the ‘Id should prefer- 
ably be in an open place, but, if necessary, a mosque may 
also be used for holding the Divine service. An open 
space IS preferable on account of the size of the 
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congregation, which a mosque might not be able to hold. 
No adhan is called out for the ‘Id prayers, nor an iqama 
for the arranging of the lines (Bu. 13 : 7).^ Though 
women take part in all the prayers and in the Friday 
service, they are specially enjoined to be present at the 
‘Id gatherings, for the Holy Prophet is reported to have 
said that “ the young girls and those that have taken to 
seclusion and those that have their menses on, should all 
go out (for the ‘Id) and be present at the prayers of the 
Muslims ” (Bu. 13 : 15 ; 6 : 23). The time of ‘Id prayers 
is any time after sunrise and before noon. 

The ‘Id service consists only of two rak‘as in con- 
gregation. The Imam recites the 
Fdttha and a portion of the Holy 
Qur’an in a loud voice, as in the Friday service. As 
already noted, there is neither adhan nor iqama for the 
‘Id prayer, but there is a number of takbirs in addition 
to those that are meant to indicate the changes of 
position. On the best authority, the number of these 
additional takbirs is seven in the first rak‘a and five in 
the second, before the recital of the Fsttha in both 
rak'as (Tr. 5 : 5).^ The takbirs are uttered aloud by the 
Imam one after another as he raises both hands to the 
ears and then leaves them free in the natural position. 
Those who stand behind him raise and lower their hands 
similarly. 

1 Some think that the sentenre al lalatu jami'at-un should be called 
aloud but such a practice is not traceable to the Prophet (ZM I, p 124) 

2 As stated ahoce, the number of additional takbirs giien here is on 
the best authontj a\ailable A diSerenre of opinion does however exist 
on this point But much impoi lance shouUl not be attached to these mat- 
ters Some people say four addition.il takbirs in the first rak'a and three in 
the second, in the latter case befoie going to ruku‘ The hadith howe\ er on 
which this is based is not reliable {ZM I, p 124) 
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The ‘Id sermon is delivered after Divine service is 
. , over. As regards the manner and 

the subjects dealt with, it is similar 
to the Friday sermon, except that it is not necessary to 
break it up into two parts by assuming the sitting posture 
in the middle of it. It was the Holy Prophet’s practice 
to address the women separately, who were all required 
to be present whether they joined in the service or not. 

While celebrating the great ‘Id festivals, a Muslim 

not only remembers God (by 
The ‘Id th.iiiU 1 t-^ \ 1 1 ' 

attending Divine service) but he is 

also enjoined to remember his poorer brethren. The 

institution of a charitable fund is associated with both 

‘Ids. On the occasion of the ‘Id al-Fitr, eveiy Muslim is 

required to give sadaqa Fitr (lit , the Fitr chanty) which 

amounts to three or four seers of wheat, barley, rice or 

any other staple food of the country per head of the 

family, including the old as well as the youngest members, 

males as well as females (Bu 24:70). In India, it 

generally comes to betw'een 3as and 4as. per head. The 

payment is to be made befoie the service is held, and it 

IS obligatory {fardz) Like zakat, the Fitr charity was an 

organized institution, as expressly mentioned in a hadith : 

“They gave this chanty to be gathered together, 

and it was not given away to beggars ’’ (Bu 24 : 77). 

According to another hadith, Abu Huraira said that 

“the Holy Prophet gave him charge of the zakat of 

Ramadan’’ (Bu. 40 : 10). The principle of gathering 

the Fitr charity, so clearly laid down in these hadith, has 

now been abandoned by the Muslims, and the result is 

that a most beneficial institution of Islam for the 

upliftment of the poor and needy has been thrown into 

neglect, and lacs of rupees which could strengthen 

national funds thrown away. 
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*Id al-Adzha also furnishes an occasion for the 
exercise of chanty. The sacrifice of an animal on that 
day (for which see the next paragraph), not only makes 
the poorest members of the community enjoy the 
festival with a good feast of meat, but national funds for 
the amelioration of the poor or the welfare of the 
community, can be considerably strengthened if the skins 
of the sacrificed animals are devoted to this purpose. In 
addition to this, in places where the number of sacrificed 
animals is in excess of the needs of the population, the 
surplus may be dried and sold, and the proceeds thereof 
used for some charitable object. It is to be regretted 
that the surplus meat in Makka is buried away instead of 
being turned to any useful purpose. Islam does not 
allow the wastage of the natural resources of man, and it 
has organized all its chanties in such a manner that they 
can be turned to the best use. 

Besides these obligatory chanties at the two ‘Ids, 
the Holy Prophet used to exhort people in his khutba, on 
the occasion of the ‘Id, to contribute whatever they 
could, voluntarily, for the national cause; and there is 
mention of women giving away their jewelry at such 
times (Bu. 13 : 7). The two ‘Id festivals of Islam can 
thus be made great occasions for strengthening the 
national funds and for the relief of the poor, if the 
directions of the Holy Prophet be followed faithfully. 

At the ‘Id al-A^ha, every Muslim who can afford to 
^ to do so sacrifices an animal. In 

the case of a goat or a sheep, one 
animal suffices for one household (Tr. 17; 8). In the 
case of a cow or a camel, seven men may be partners 
(Tr. 17:7). The animal is sacrificed after the ‘Id 
prayers are over. It may be sacrificed on the day of 
‘Id or during the two or three days that follow, called 
the tashfiq days, the time during which pilgrims stop in 
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Mina (MM. 4 : 49-iii). The two days’ limit is preferable, 
because the pilgrims are allowed to leave after two days: 
“Then whoever hastens off in two days, there is no 
blame on him, and whoever remains behind there is no 
blame on him” (2 : 203). The animal sacrificed must be 
free from apparent physical defects, and full-grown 
{rnusmna). The goat or sheep should be a year old, 
the cow two years and the camel five (H. ch. al-Adzhiya). 
As regards the meat of the slaughtered animals, the 
Holy Qur’an says. “ Eat of them and feed the poor man 
who IS contented and the beggar” (22 . 36). There is no 
harm if it is dried and sold and the proceeds used for the 
feeding of the poor. The idea that the meat of the 
sacrifices should not be stored or eaten for more than 
three days, is contradicted by a saying of the Holy 
Prophet: “ Jabir ibn ‘Abd-Allah says. We did not use to 
eat the flesh of our sacrifices for more than the three 
days of Mina; so the Holy Prophet gave us permission 
and said. Eat and take it as a provision for the way ; so 
we ate and made it provision for the way” (Bu. 25 : 124). 
The giving of one-third, or more, or less, to the poor is 
simply optional. No hard and fast rules have been laid 
down. The skin of the animal must, however, be dispos- 
ed of in charity (Bu. 25 : 121). 

To the ordinary mind, the idea underlying sacrifice 
Can sacrifice be re seems no more than charity, and the 
placed by chanty’ question has often been asked. May 
not a Muslim, instead of sacrificing an animal, give away 
its price in charity ? The answer to this question, in the 
light of the Islamic law, is in the negative. The sacrifice 
by the Muslims throughout the world on the ‘Id day is 
intended to make Muslim hearts, throughout the world, 
beat in unison with the hearts of the unparalleled 
assemblage at Makka, the centre of Islam. Hundreds of 
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thousands of people assemble theie from all quarters of 
the world, people ^^ho have saciihced all comforts of life 
for no object except to develop the idea of sacrifice, a 
sacrifice selfless beyond all measure, because it has no 
personal or even national end in view, a sacrifice for the 
sake of God alone. Howevei grand that idea, it receives 
a greater giandeur from the fact that the people who 
have not been able to make that sacrifice actually, are 
made to share the same desire and show their willingness 
to make the same sacrifice by the ostensible act of the 
sacrifice of an animal, which is the final act of the 
pilgrimage. One desire moves the heaits of the whole 
Muslim world from one end to the othei at one moment, 
and this is made possible only by the institution of 
sacrifice, the red letters of w'hich can be read by the 
Ignorant and the learned alike. That this institution 
should also serve the purpose of charity is quite a 
different thing. Islam does not allow its rich members 
to forget their poorer brethren in the hour of their joy 
at a time of festival, but charity is not the idea underlying 
the sacrifice on the occasion of the ‘Id or the pilgrimage, 
and therefore no mere charity can take the place of 
sacrifice. 

That sacrifice does not consist in the act of shedding 
The idea undeiiving the blood of an animal or feeding on 
sdcriBce jj^eat IS made plain by the Holy 

Qur’an : “ There does not reach Allah their flesh nor their 
blood, but to Him is acceptable righteousness on your 
part ” (22 : 37). The underlying significance is made 
clearer still in another verse • “ And to every nation We 

appointed acts of sacrifice that they may mention the name 
of Allah on what He has given them of the cattle 
quadrupeds ; so your God is one God, therefore to Him 
should you submit, and give good news to the humble ones, 
whose hearts tremble when Allah is mentioned, and 
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those who are patient under that which afflicts them ” 
(22 : 34, 35). The act of the sacrifice of an animal is 
thus in some way connected with righteousness, with 
submission to One God, with humbleness of heart, with 
patience under sufferings ; and the sacrifice of the animal 
is plainly regarded as affecting the heart, as making it 
tremble at the mention of Allah’s name. Here we are 
told that it IS not an empty mention of a word that they 
make, but the meaning, underlying, is that their hearts 
should thrill at the mention of that name. Taking away 
the life of an animal and shedding its blood, does not 
make them ferocious but, instead of the sterner feeling, 
creates humbleness in their hearts. Why? Because they 
realize that if they have sacrificed an animal over which 
they hold control, it is their duty to lay down their own lives 
in the way of Allah, Who is not only their Master but also 
their Creator and Sustainer, and Who therefore exercises 
a far greater authority over them than they do over the 
animals. Hence, in the midst of verses speaking of 
sacrifice, is introduced a verse which requires the faithful 
to be patient under trials and hardships, in the way of 
Allah. In the sacrifice of animals, the Holy Qur’an thus 
gives to its followers the lesson of laying down their own 
lives in the cause of truth ; and the lesson is made clearer 
still when this section on sacrifice, verses of which have 
been quoted above, is straightway followed by a section 
which requires believers to lay down their lives in the 
defence of truth, the very first verse of that section 
running thus : “ Permission to fight is given to those 
upon whom war is made because they are oppressed ” 
(22 : 39). 

It will thus be seen that Islam has invested the 
principle of sacrifice with a new meaning. The 
institution of sacrifice has been accepted in one form or 
another by all the nations of the world. Like all other 
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religious principles which are universally recognized, the 
principle of sacrifice finds a deeper meaning in Islam. 
The outward act is still there as of old, but it no longer 
conveys the meaning attached to it in some ancient 
religions, namely, that of appeasing an offended deity or 
serving as an atonement for sin. In Islam it signifies 
the sacrifice of the sacnficei himself, and becomes thus an 
outward symbol of his readiness to lay down his life, and 
to sacrifice all his interests and desires in the cause of 
truth. The animal that is sacrificed really stands for the 
animal in man, so that the outward sacrifice of the animal 
reminds man of the necessity for the saciifice of the 
animal within him. And one day, and one particular 
moment on that day, is chosen so that all Muslim hearts 
from one end of the w'orld to the other may pulsate with 
one idea at a particular moment, and thus lead to the 
development of the idea of self-sacrifice mthe community 
as a whole. 

Sec. 9 - Service on ihe Dead 
A Divine seivice is held oxer the dead body of 
„ . every Muslim, young or old, even of 

Preparaloi V to«orM( 0 ^ j o » 

infants who have lived only for a few 
minutes or seconds It is called salat al-jantt'iz Jana'tz 
IS the plural of jtnaza or janaza meaning the dead body 
lying on a bier or the bier, from janaza meaning he 
concealed or hid (a thing). According to some jinaza 
means the bier, and janaza the dead body, or vice versa 
(LL .). When a person dies, the body is washed with 
soap or some other distinfectant and cleansed of all 
impurities which may be due to disease. In xvashing 
the dead body, the parts which are washed in xvudzu’ are 
taken first, and then the xxhole body is w'ashed 
(Bu. 23 . 8, 9, 11). It IS then wrapped in one or more 
white sheets (Bu. 23 : 19, 20, 27) and scent is also added 
(Bu. 23 : 21). In the case of martyrs, or persons slain in 
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battle, the washing and wrapping in white cloth is dis- 
pensed with (Bu. 23 ; 73). The dead body is then placed 
on a bier or, if necessary, in a coffin, and carried on the 
shoulders to its last resting-place as a mark of respect ; 
though the carrying of the body by any other means is 
not prohibited.^ The Holy Prophet stood up when he 
saw the bier of a Jew pass by This he did to show 
respect to the dead, and then enjoined his followers to 
stand up as a mark of respect when a bier passed by, 
whether it was that of a Muslim or a non-Muslim 
(Bu. 23 : 50). 

Following the dead body to the grave and taking part 
The seiMce Divine service held over it is 

regarded as a duty which a Muslim 
owes to a Muslim, and so is also the visiting of the sick 
(Bu. 23 : 2). Technically, taking pait m Divine service 
IS called ^ardz kifsya, which means that it is sufficient 
that some Muslims should take part in it. Women are 
not prohibited from going with the bier, though their pre- 
sence IS not considered desirable, because being more 
tender-hearted than men they may break down by reason 
of their grief. The service may be held anywhere, in a 
mosque or m an open space or even In the grave-yard if 
sufficient ground be available there. All those who take 
part in the service must perform wudzu’. The bier is 
placed in front ; the Imam stands facing the middle 
of the bier whether the body be of a male or a female 
(Bu. 23 : 64), and the people form themselves into lines 

1 There is a diffeience ot opinion as to the legality of driving or 
riding when following a bier (AD 20 48) But if the dead body itself is 
being borne on a carnage, there is no harm in driving when following it , 
nor so when there is an excuse 

2. According to one hadiUi, .Anas ibn Malik, when leading the janaza 
prayer, took up a position in the middle of the bier in the case of a woman 
and a position nearer the head in the case of a man, and on being 
questioned said that such was the practice of the Holy Prophet 
(AD. 20 . 54) 
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according to the number of those who take part, facing 
the Qibla. The general practice is to have three lines 
at least, but Bukhari is expressly of opinion that there may 
be two lines or three or more (Bu. 23 : 54). If the 
number of people is very small, there is no harm if they 
form only a single line. The service starts with the 
takbir, with the pronouncement of which hands are 
raised to the ears and placed in the same position as in 
prayer. Four takbirs in all are pronounced (Bu. 23 : 65). 
After the first takbir, the same dhikr relating to the 
praise and glory of God is repeated in a low voice by the 
Imam as well as those who follow, as in the first rak'a of 
the daily service, after taklnrat al-ihrUm^ t.e., the dhikr 
ca.\led*sitftsh (see p.419) and sura (seep. 421), with- 
out adding any portion of the Holy Qur’an (Bu. 23 ; 66). 
The second takbir is then pronounced without raising 
the hands to the ears, and the dliikr known as al- 
sala 'ala-l-Nahiyy is recited in a low voice as in the 
qa'da (see p. 424). The third and fourth takbirs are 
pronounced in a manner similar to the second takbir. 
After the third takbir, a prayer for the forgiveness 
of the deceased is addressed to God. Different forms of 
this prayer are reported as having been offered by the 
Holy Prophet, and it seems that prayer in any form is 
permissible. The following are the most well-known : 




^lldh-umma ghfir 
li-^ayyi-na wa mayyiti- 
na 'wa shahidi na wa 
gha'ibi-n8 wa Eaghin na 
wa kabin-na wa 
dhakan-na wa untha-ni . 
Allah-umma man 
a^yaita-hU 


O Allah ' grant protection 
to our living and to our 
dead and to those of us 
who are presait and those 
who are absent, and to 
our young and our old 
folk and to our males 
and our females ; O 
Allah 1 whomsoever 
Thou grantest to live 
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minna fa-ahA i h! ‘ala 1- 

qm, '’ i Islami \A a man lawaffai- 

Ci« ta-hu minna fa-tw affa-hu 

‘ala-l-imani , Allali- 
nmma la tahiim-nu 
ajra hu wa la tafimna 
ba'da hti (Tr 8 37 , 

MM 5 5 ii) 




Another prayer runs thus • 


/ >fi. /• > 'V. • 


Alliih-iimma-ghfii la hu 
wa rham lui na 'afi-hl 
wa ‘fu an hu wa akrim 
nu7iila-hu wawasii* 
madUiala hu wa-ghi^il- 
lui bi 1-ma'i \\a-^ 

Uialji wa 1-baiadi wa 
naqqi-hl min al Uiataia 
Kama naqqaita th- 
thaub al-ab>a^a mina- 
(ldanasi(M II 27) 


from among us, cause 
him to live in IsSm (sub- 
mission) and whomso- 
e\ er of us Thou causest 
to die, make him die in 
faith , O Allah i do not 
depute us of his reward 
and do not make us fall 
into a trial after him 

O Allah I grant him pro- 
tection and hat e merc\ 
on him, and keep him 
in good condition, and 
pardon him, and make 
hie entertainment hono- 
urable, and expand his 
place of entering, and 
wash him with water 
and snow and hail 
and clean him of faults 
as the white cloth is 
I leaned of dross 


After the fourth takbir, the taslim is pronounced as 
at the close of prayer 'see p. 425) A similar Divine 
service may be held in the case of a dead man when the 
dead body is not present. A funeral service was held by 
the Prophet himself in Madina when news of the death 
of the Negus of Abyssinia reached him (Bu. 23 : 4). 
When the service is finished, the bier is taken to the 
grave and buried. The grave is dug in such a manner 
that the dead body may be laid m it facing Makka. It 
is generally between four and six feet deep, and an 
oblong excavation is made on one side, wherein the dead 
body IS to be placed. This is called the laM. The 
dead body is made to rest in the laJid facing the Qibla. 
If the dead body is contained in a coffin, the lalid may 
be dispensed with. The following words are reported in 
a hadith as having been uttered by the Holy Prophet 
when placing a dead body in the grave : 
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/ / If/ li ni-‘imi-llahi wa bi-llalii In the name of Allah 
‘ala -iuniuili Ra<suli- anrl \Mlh Allah and 

iUll y^J l'*!'’ O'* 8 53) atcoiding to the snnna 

' ^ - of the Messenger of 

Allah 

The grave is then filled in and a prayer is again 
offered for the dead one and the people then depart 
(AD. 20 : 67). The funeral service of a child ^ is similar 
to that of one who has reached the age of discretion, 
except that the prayer after the third takbir is different ; 

tCff. Allah unima-i al-hu la-ni O Allah 1 make him for 

J farat an r\a salaf an «a ns a cause of recom- 

I j dhukhr-an wa aji-an pense in the world to 

■ ■' (Bu 23 06) * i ome and as one going 

before and a treasure 
and a rew ard 

It will be seen that the funeral service for children 
is not a prayer for their forgiveness but a prayer that 
the young ones who have gone before may be a means of 
recompense and rewaid for the parents. There are 
other hadiA which speak of one afflicted with the death 
of young children as being made to enter Paradise : "A 
person, three of whose children die before reaching the 
age of discretion, is saved from the fire, or goes to 
Paradise ” (Bu. 23 ■ 92). In the heading of his chapter, 
Bukhari limits this to the offspring of Muslims, though 
there are no such words in the hadith itself, and then 
adds a long hadlA m which the Holy Prophet relates a 
vision m which he saw “the children of all people,’’ 
t.e., Muslims as well as non-Muslims, around Abraham 
(Bu. 23 : 93). The words of this latter hadith are thus 

1 f'uneial serMcc is held o\<'r a ihild that is boiii alive and then 
dies; according to one hadiUt, ho\\e\er. funeral sei vice may be held also 
over the 1 e , a child that is born dead but has the form developed 
(AD. 20 49) 

2. The words tva dhu^r-an, te, “ and a treasure ’’ are not in BaWiori. 
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explained in another version of it : “ As regards the 
children around Abraham, they are the children who die 
'ala-l-fitra, (lit tn the state in which they are horn, that 
being called expressly the state of Islam), or before 
attaining the age of discretion. Some of the Muslims 
said : O Messenger of Allah i the children of the poly- 
theists are also there ^ He said ■ Yes, the children of 
polytheists also’’ (Bu. 91 • 48), Thus all children go to 
Paradise ; more than this, the death of young children is 
an affliction which becomes the means of taking one to 
Paradise, perhaps because it brings about a change in the 
hearts of the parents. 

It may also be added in this connection that Islam 

Patience enjoined forbids indulgence in intemperate 
under afflictions grief for the dead. It requires that 

all affliction be borne patiently, as the Holy Qur’an says : 
" And Wc will most certainly try you with somewhat of 
fear and hunger and loss of property and lives and fruits ; 
and give good news to the patient, who, when a misfortune 
befalls them, say, Surely we are Allah’s and to Him we 
shall surely return” (2 : 155, 156). On hearing of the 
death of a relative or a friend or of any other affliction, 
a Muslim is enjoined to say, Inna h-lluhi wa inna ilat-hi 
raji'un : “ We are Allah’s and to Him we shall return.” 
These words are a source of unlimited solace and comfort 
in bereavement. Allah has taken away His own ; all of 
us come from God and must return to Him. Hence it is 


forbidden that one should utter wailing or smite one’s 
cheeks or tear one’s clothes or indulge in regular mourn- 
ing. When visiting a cemetry, the following words are 
recommended : 




As salamu 'alai-kum ahl- Peace be on>ou, O'resi- 
ad-dijanmin al-inu'mmi- dents of this world 
na \\ a-l-MusIimiiia fiom among the faithful 

inna in^a Allahu bi kum and t'h& Muslims, and 
la-iabiqun ; ' we wilt surely jorn-yok, 
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11 ‘is'alu Udlia lii-na wa la- if it |}le.isc Allah \\V 
kum al'afi^’a (M 11 3S) pray to Allah loi beLuiity 
forvou and foi oui'iel- 
\es 

With small variations this prayer is repeated in several 

^adi^. 

A very large number of innovations has grown up 
about what may be done for the benefit of the dead. 
There is no mention in any hadith of distributing 
charity at the grave, or of making a gift of the Qur’an, 
or having the Holy Qur’an recited at the grave or 
elsewhere for the benefit of the dead. There are 
^adlA speaking of the Holy Qur’an being read to the 
dying person (AD. 20 : 21) ; but there is no mention 
at all of its being read over the dead body or over the 
grave. Neither is there any mention of saying the 
Fattha, or a prayer for the dead, when people come 
to console the relatives of the departed. The Holy 
Prophet IS, however, reported as having prayed for the 
dead when visiting their graves; nor is the simple act of 
asking forgiveness for the deceased forbidden. Simi- 
larly the preparing of food on the third or tenth or 
fortieth day after death is an innovation. There is no 
mention of it in any hadith. Instead of the family 
of the deceased preparing food for others, it is re- 
commended that food should be prepared and sent to 
the family of the deceased by others (Bu. 70 : 24 ; 
AD. 20 : 25). Alms may however be given on behalf 
of the deceased, and doing deeds of charity is the only 
thing allowed. It is stated in a hadith that “a man 
came to the Holy Prophet and said that his mother had 
died suddenly, and he was sure that if she could 
speak, she would give something in charity, and en- 
quired whether she would get any reward if he gave 
charity on her behalf.” The Holy Prophet is reported 
to have replied in the affirmative (Bu. 23 : 95). In 


450 



PRAYER 


another hadith it is related that Sa‘d ibn ‘Ubada asked 
the Prophet if it would benefit his deceased mother 
who had died while he was away, if he gave some- 
thing in charity on her behalf, and the Holy Prophet, 
in this case also, replied in the affirmative (Bu. 55 : 15). 

Sec. 10 — Tahajpid and Tar&wih 
The word tahajjud is derived from hujud which means 
T.iiiniiiifi piaxpi i-i and literally signifies 

the givifig vp of sleep (R.). The 
Tahajjud praj’er is so called because it is said after 
one has had some sleep, and sleep is then given up 
for the sake of prayer. It is specially mentioned, even 
enjoined, in the Holy Qur’an itself in the very earliest 
revelations, but it is expressly stated to be voluntary. 
The following verses may be noted in this connection : 

“ O thou who hast wrapped up thyself ! rise to 
pray in the night except a little, half of it, or lessen it a 
little or add to it, and recite the Qur’an well arranged .. 
Surely the rising by night is the firmest way to tread and 
most impressive in speech " (73 : 1-6). 

“ Surely thy Lord knows that thou passest in prayer 
nearly two-thirds of the night, and (sometimes) half of it, 
and (sometimes) a third of it, and also a party of those 
with thee ” (73 : 20). 

“ And during a part of the night, forsake sleep 
by it, beyond what is incumbent on thee ; ma 5 ’be 
thy Lord will raise thee to a position of great glory ” 
(17: 79k 

As the above quotation from the 73rd chapter 
The Hoij Piophet'-! shows, the Holy Prophet used to pass 
Tahaijud half or even two-thirds of the night 

in prayer. His practice was to go to sleep immediately 
after the ‘Isha prayers, and then he generally woke 
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up after midnight and passed almost all this latter 
half of the night in Tahajjud prayers, sometimes taking 
a short nap, ^^hlch would give him a little rest, just 
before the morning piayer. This practice he kept up 
to the last. While in the congregational prayers the 
recitation of the Holy Qur’an was generally short, owing 
to the audience among whom were children and women 
and aged people, the recitation in the Tahajjud prayer 
was generally long, and it is related in Hadith that he 
used to stand so long reciting the Holy Qur’an that his 
feet would get swollen' (Bu. 19 : 6). 

The Tahajjud prayer consists of eight rak'as divided 
, into a service of two at a time. 

The Tahajjud prayer ’ 

followed by three rak as of witr. 
To make it easier for the common people the witr 
prayer, which is really a part of Tahajjud, has been made 
a part of the ‘Isha or night prayer, and therefore, if the 
witr prayer has been said ^Mth ‘Isha, Tahajjud would 
consist of only eight rak'as. But if there is not sufficient 
time, one may stop after any two rak'as (Bu. 19 : 10) 
The Holy Prophet laid special stress on Tahajjud in 
the month of Ramadzan. and it was the Tahajjud 
prayer that ultimately took the form of Tarawih in that 
month. He is reported to have said that whoever keeps 
awake at night to offer prayer in the month of Ramadan, 

1 It IS nothing but a flistortion of far ts to rail such a person a 
voluptuarj, simply because he took reitam widows under the shelter of 
his roof and made them share the honour of partnership with him in 
matnmonial life The man w ho passed half and e\en two-thirds of the 
night in prajer and w ho strenuoush workcrl dining the daytime for the 
all round welfare of a whole nation, could not possibly hate time for the 
indulgence of his passions It is also a notewortht fart that the onlj thing 
w'hich kept him awake was a recitation of the Holt Oiir'an, oi the glorifi- 
cation of the Divine Being, and il is impossible to fathom the depth of his 
lose for God and his loteforthr tvorrl of God, when it is home in mind 
that only the greatest atpaction could keep a man awake during the night 
and enable him to conquer sleep 
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having faith and seeking only the Divine pleasure, his 
faults are covered {Bu. 2:27); and there are hadith 
showing that he used to awaken his wives to say prayers 
(Bu. 14 : 3). He is also said to have gone to the house 
of his daughter Fatima at night to awaken her and her 
husband ‘All for Tahajjud prayers (Bu. 19 : 5). Owing 
to the emphasis laid by the Holy Prophet on this prayer 
and the injunctions of the Holy Qur’an quoted above, the 
Companions of the Holy Prophet were very particular 
about Tahajjud prayer, though they knew that it was 
not obligatory, and some of them used to come to 
the mosque during the latter part of the night to say 
their Tahajjud prayers. It is reported that the Holy 
Prophet had a small closet made for himself in the 
mosque and furnished with a mat as a place of 
seclusion wherein to say his Tahajjud prayers during 
the month of Ramadzan, and on a certain night, when 
he rose up to say his Tahajjud prayers, some people 
who were in the mosque saw him and followed him 
m prayer, thus making a congregation. On the following 
night, this congregation increased, and swelled to still 
larger numbers on the third. On the fourth night the 
Holy Prophet did not come out, saying he feared lest it 
be made obligatory, and that it was preferable to say the 
Tahajjud prayers in one’s own house (Bu. 10 : 80, 81). 
Tahajjud, except for these three days, thus remained an 
individual prayerdunng the lifetime of the Holy Prophet, 
the caliphate of AbQ Bakr, and the early part of the 
caliphate of ‘Umar (Bu. 31: 1). But later on, ‘Umar 
introduced a change whereby this prayer became a 
congregational prayer during the early part of the night, 
and was said after the ‘I|ha prayer. He himself is 
reported to have said that it was an innovation and 
that the latter part of night during which people kept 
on sleeping was better than the early part in which they 
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said this prayer (Bu. 31:1). But doubtless he had had 
this suggestion from the example of the Holy Prophet 
himself, who had said the Tahajjud prayer in congre- 
gation for three nights, and allowed the witr, which was 
also a part of Tahajjud, to be adjoined to the ‘Isha 
prayer. And though foi the average man the change 
introduced by 'Umar is doubtless welcome, nevertheless 
in Ramadan, Tahajjud in the latter part of the night and 
as an individual prayer is preferable. 

Tar3wih is the plural of Tarwiha which is derived 
Tarawiii from rSJta and means the act of taking 

rest. The name Tarawih seems to 
have been given to this prayer because the worshippers 
take a brief rest after every two rak'as. It is now the 
practice that the whole of the Holy Qur’an is recited in 
the Tarawih prayers in the month of Ramadan. But to 
recite it in a single night is against the express injunc- 
tions of the Holy Prophet (^Bu. 30 : 58). The number of 
rak'as in the Tarawih prayers seems, at first, to have been 
eleven, being exactly the number of rak'as in the 
Tahajjud prayers (including of course three witr rak'as). 
It is stated that ‘Umar at first ordered eleven rak'as, but 
later on the number seems to have been increased to 
twenty rak'as of Tarawih and three rak'as of witr, 
making a total of twenty-three (Ma. ch. 6 — Targhtb fi-l- 
salat fi Ramadzan). And this practice is now generally 
maintained throughout the Muslim w'orld, the Ahl 
^adi^ and the Ahmadis being almost the only exception, 
it being customary for the Imam to recite the whole of 
the Qur’an in Tarawih, whether the number of rak'as be 
eight or twenty. 

Sec. / / — Miscellaneous services. 

It is reported that on a certain occasion when there 
had been a long drought, some one 
requested the Holy Prophet, while 


Service for rain. 
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he was delivering the Friday sermon in the mosque, to 
pray for ram, as both men and cattle were suffering 
severely, and in response, the Prophet raised his hands 
and prayed to God for lain (Bu. 11 : 35). Similarly 
he is reported to have prayed to God when there was 
excess of rain (Bu. 11 : 35). On another occasion, 
however, he is said to have gone out into the open with 
the congregation, and to have prayed for ram and then 
performed two rak'as of prayer m congregation, reading 
the Fatiha in a loud voice, as in the Friday service 
(Bu. 15 ; 1, 16).^ 

A prayer service of two rak'as was held by the Holy 
Prophet during an eclipse of the sun. 
spivice (luiinR pchpsp This cclipse occurred on the day of 

the death of Ibrahim, the Holy Prophet’s eighteen 
months old son. The service differed from the ordinary 
prayer service m that there were two qiyams and two 
ruka's in each rak‘a. After the first qiyam there was a 
ruka‘ as in the ordinary service, though of a longer 
duration, and then a qiyam followed again in which a 
portion of the Holy Qur’an was recited ; this was followed 
by a second rukCi' after rising from which, the sajda was 
performed as in the ordinary service ; the recitation being 
m a loud voice, as in the Friday and ‘Id prayers 
(Bu.l6 : 2, 19). There is also mention of a khutba 
(sermon) having been delivered after the service 
(Bu. 19 : 4). In this sermon, the Holy Prophet, while 
enjoining charity and isti^far, referred particularly to 
Ibrahim’s death. When the people saw that the sun had 
darkened, they began to say among themselves that this 

1 In some hadith it is stated that before praj er, the Holy Prophet 
turned over his i idU ’ (a loose w rapper woin oi er the shoulders) It seems, 
however, to ha\e been onlv accidental or it may ha\ebeen simply a 
precautionary measure lest the ndS' should fall down in the raising up of 
the hands (FB II pp 414,415) 
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was due to Ibrahim’s death. The Holy Prophet rebutted 
this idea in his sermon, saying that “ the sun and the 
moon do not suffer eclipse for any one’s death or life " 
(Bu. 16 : 13). This was the only occasion of an eclipse 
on which a service was held by the Holy Prophet 
(ZM. I. p. 129). 



CHAPTER II 

ZAKAT OR CHARITY 

Charity towards man, in its widest sense, is laid 
Charily as one of the down in the Holy Qur’Sn as the 
two principal duties second great pillar on which the 

structure of Islam stands. This is made plain in the very 
beginning of the Holy Book • “Those who believe in the 
Unseen and keep up prayer and spend benevolently out 
of what We have given them ; and who believe in that 
which has been revealed to thee and that which was 
revealed before thee, and of the Hereafter they are sure. 
These are on a right course from their Lord, and these 
it IS that shall be successful ” (2 : 3-5). The main 
principles of Islam, as laid down here, are five, three theo- 
retical and two practical. The three theoretical essentials 
are belief m God, in Divine revelation and in the 
Hereafter , and the two practical are, keeping up prayer 
and spending out of what God has given to man. The 
first of these, which has already been discussed in the last 
chapter, t, e. prayer, is the means of the realization of the 
Divine in man, while the second, or spending out of 
'whatever has been given to man, stands for charity in a 
broad sense, t. e., for all acts of benevolence and doing 
good to humanity in general For, what God has given 
to man is not only the wealth w'hich he possesses, but 
the very faculties and powers with which he has been 
gifted. 

That benevolence, or the doing of good to man, is 
one of the two mainstays of religion, is a constant theme 
of the Holy Qur’an, but I will quote only one verse more. 
Speaking of the Jewish and Christian claims to salvation, 
on the basis of certain dogmas, the Holy Book says : 
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*'* And they say, None shall enter Paradise except he who 
is a Jew or the Christians These are their vain desires. 
Say, Bring youi proof if you aie truthful. Yea ! whoever 
submits himself entirely to Allah and he is the doer of 
good to others, he has his reward from his Lord, and 
there is no fear for them nor shall they grieve ’’ 
(2 : 111, 112). In this verse submission to Allah takes the 
place of keeping up prayer, and the doing of good to 
humanity that of spending out of what has been given to 
man. Thus, theoretically, Islam means a belief in God, 
m Divine revelation and in the Hereafter, and practically 
it means the realization of the Divine in man by prayer, 
or entire submission to God, and the service of humanity. 
The numerous ordinances relating to various aspects of 
life, whether contained in the Holy Qur’an or in the 
Sunna of the Holy Prophet, are only offshoots of these 
two practical essentials of religion. 

The relation in ^Yh^ch prayer stands to charity is 
Prayer is useless if it made clear by the order in which the 
does not lead to ch.intv are mentioned. It should be 

noted that when prayer and charity are spoken of 
together, and this combination is of frequent occurrence 
in the Holy Qur’an, prayer always takes precedence of 
charity. Does that mean that greater importance is 
attached to prayer? In this sense only that prayer 
prepares a man for the service of humanity. To discover 
the underlying idea we will return to the verse which 
speaks of the five basic principles of Islam. It will be 
seen that a belief in the Unseen is immediately 
followed by an injunction to keep up prayer, and this 
again by another to do acts of benevolence. This is to 
show the natural order. Belief In the Unseen is the 
starting point of man’s spiritual progress. But this would 
lead to no good if the next step, the seeking of communion 
with the Unseen through prayer, does not follow. And 
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this again is meaningless if it does not lead to acts of 
benevolence. Praj'er, therefore, is the first step because it 
leads to the second, that is, chanty. This is elsewhere 
made plain • “ Woe to the praying ones, who are 

unmindful of their prayeis, who make a show (of prayers) 
and withhold acts of charity” (107 : 4-7). 

The most frequently recurring words for charity are 
Conccpiioii ot ( hdiiiy iiifaq^ which means spending benevo- 
lenity, thsan which means the doing 
of good, zakdt which means growth or purification, and 
sadaqa which is derived from the root sidq, meaning 
truth, and comes to signify a charitable deed. The very 
words used to denote charitable deeds are an indication of 
the broadness of its conception. The Holy Qur’an not 
only lays stress on such great deeds of charity as the 
emancipation of slaves (90 • 13; 2 : 177), the feeding of 
the poor (69: 34, 90 : 11-16, 107; 1-3), taking care of 
orphans (17 : 34, 76: 8, 89* 17; 90 : l5; 93 . 9' 107 : 2) 
and doing good to humanity in general, but gn es equal 
emphasis to smaller acts of benevolence. It is for this 
reason that the withholding of ma'Un (107:7), which 
specially indicates small acts of charity, is stated to be 
against the spirit of prayer. And in a similar strain, the 
speaking of a kind word to parents is referred to as 
thsan in 17 : 23, and generally the use of kind words is 
recommended as in itself a charitable deed m 2 : 83, 4 : 8 
and other places. 

Padith IS much more explicit. To remove from the 
road anything which may cause hurt is called a sadaqa or 
a charitable deed (Bu. 46 : 24). According to another 
hadith, “ there is a sadaqa (charity) on every limb with 
every new sun, and to do justice among people is 

1 The worclb jl '.nbll Wlali (meaning i« /lie n.'ny -l/lili) are some- 
times added to the derivatives of infiq in the Holy Qur'an, but the 
significance is the same, even when the word is used without this addition 


459 



THE RELIGION OF ISLAM 


also a chanty” (Bu. SS-ll). Another gives yet more 
detail: “On every limb there is a sadaqa (charity) 
every day ; a man helps another to ride his animal, it is 
a charity ; or he helps him to load his animal, this is also 
a charity ; and so is a good word ; and every step, which 
a man takes in going to pray, is a charity , and to show 
the way is a charity” (Bu. 56: 72, 128). Examples of 
other charitable deeds are, “ your salutation to people,” 
“your enjoining what is right and forbidding what is 
wrong” (Ah. II, p. 329), “ refraining from doing evil to 
any one” (Ah. IV, p. 395), and so on. The circle of 
those towards whom an act of charity may be done 
is equally wide. To give food to one’s wife or one’s 
children is called a charitable deed, while to maintain 


even one’s self is not excluded from the category of 
charitable deeds : “ The Holy Prophet said. Whatever you 
feed yourself with is a charity, and whatever you feed your 
children with is a chanty, and whatever you feed your wife 
with IS a charity, and whatever you feed your servant with 
is a charity (Ah. IV, p. 131). The doing of good to 
the dumb creation is also called a chanty . “ Whoever 
tills a field and birds and beasts eat of it, it is a chanty’’ 
(Ah. IV, p. 55). The Holy Qur’an also speaks of extending 
charity not only to all men including believers and un- 
believers (2 272), but also to the dumb creation (51 : 19). 


Charity, in the sense of giving away one’s wealth, is 


Voluntdrj L hauls 


of two kinds, voluntary and obliga- 
tory. Voluntary charity is generally 


mentioned in the Holy Qur’an as tnfSq or ihscln or sadaqa, 


and though the Holy Qur’an is full of injunctions on 


this Subject, and hardly a leaf is turned which does not 


bring to the mind the grand object of the service of 
humanity as the goal of man’s life, it is specially dealt 
with in the 36th and 37th sections of the second chapter. 
The reward of charity is first spoken of : 
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“ The parable of those who spend their wealth in 
the way of Allah is as the parable of a gram growing 
seven ears with a hundred grains in every ear ; and 
Allah multiplies it for whom He pleases ” (2 : 261). 

A charitable deed must be done as a duty which 
man owes to man, so that it conveys no idea of the 
superiority of the giver or the inferiority of the receiver : 

“ As for those who spend their wealth in the way of 
Allah, then do not f ollow up what they have spent with 
reproach or injury, they shall have their reward from 
their Lord 

“ Kind speech and forgiveness is better than charity 
followed by injury . .. 

“ O you who believe ! do not make your charity 
worthless by reproach and injury ” (2 : 262-264). 

Love of God should be the motive in all charitable 
deeds, so that the very doing of them fosters the feeling 
that all mankind is but a single family : 

“ And they give food out of love for Him to the poor 
and the orphan and the captive ” (76 : 8). 

“ And give away wealth out of love for Him to the 
near of kin and the orphans and the needy and the 
wayfarer and the beggars and for the emancipation of 
captives ” (2 ; 177). 

“ And the parable of those who spend their wealth 
to seek the pleasure of Allah and for the certainty of 
their souls, is as the parable of a garden on an elevated 
ground” (2 : 265). 

Only good things and well-earned wealth should be 
given in charity: 

” O you who believe ! give m chanty of the good 
things that you earn and of what We have brought forth 
for you out of the earth, and do not aim at giving what 
is bad, in charity ” (2 : 267). 

Charitable deeds may be done openly or secretly: 
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“ If you give alms openly, it is A\ell, and if you hide 
it and give il to the poor, it is better for }'ou ” (2 ' 271), 

Those nho do not beg should be the first to receive 
charity . 

“ For the poor who are confined in the way of Allah, 
they cannot go about in the land : the ignorant man 
thinks them to be rich on account of their abstaining 
from begging ” (2 : 273). 

Obligatory charity is generally mentioned under the 
name zalza or zakat, but it is some- 

SiEfnifii ant r (>1 /rfkal j j 

times called a saaaqa, specially in 
Hadith. The word Zakat is derived from zaka, which means 
%t (a plant) grexc. The other deiivativcs of this word, as 
used in the Holj* Qur’an, carry the sense of purification 
prom sins. The Holy Prophet is again and again spoken 
of SiS Purifying those who would follow him (ytizakki-htm, 
or yuzakkhkum) (2 : 129. 151 ; 3 : 163 , 9 , 103 ; 62 : 2), 
and the purification of the soul is repeatedly men- 
tioned as being real success m life (91 • 9 ; 92 • 18). 
The word zakat is also used in the cense of puritj from 
sin. Thus of John it is said: “ And We granted him 
wisdom n hile yet a child, and tenderness from Us and 
purity {zakat)” {19 : 12, 13). And on another occasion, one 
child IS spoken of as being “better inpunty {zakat)” than 
another (18 . 81). The idea of purity, and that of the 
growth of human faculties and success in life, are thus 
connected together According to RaSibib, /.akfit is wealth 
which IS taken fiom the rich and gi\en to the pool, being 
so called because it makes ^\ealth grow, or because the 
giving away of wealth is a source of purification. In 
fact both these reasons hold true. The gning away of 
wealth to the poorer members of the community, while, 
no doubt, a source of blessing to the individual, also 
increases the wealth of the community as a whole, and 
at the same time it purifies the giver’s heart of the 
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inordinate love of wealth which brings numerous sins in 
its tram. The Holy Prophet himself has described zaka.t 
as wealth “which is taken from the rich and returned to 
the poor” (Bu. 24 • 1) 

The two commandments, to keep up prayer and to 
impoitancc of /.akai in give zakat, often go together, and 

this combination of the two is met 
with in the earliest chapters of the Holy Qur’an, as well 
as in those which were revealed towards the end of the 
Holy Prophet’s life. Thus m ch 73, which is undoubted- 
ly one of the very earliest revelations, we have . “ And 

keep up prayer and pay the zakat and offer to Allah a 
goodly gift’’ (73 ; 20). And m the ninth chapter, which 
IS the latest in revelation, we have : “ Only he shall 

visit the mosques of Allah who believes in Allah and the 
last day and keeps up prayer and pays the zakat and 
fears none but Allah’’ (9 ; 18). Not only are salat and 
zakat mentioned together in a large number of passages,^ 
but these tw'o are also treated as being the basic 
ordinances of the religion of Islam, and their carrying 
into practice is often mentioned as being sufficient 
indication that one is a believer in the religion of 
Islam. The two verses quoted above point to the same 
conclusion, and I add a few more : 

“ And they are not enjoined anything except that 
they should serve Allah, being sincere to Him in obedience, 
upright, and keep up prayer and pay the zakat, and that 
is the right religion ’’ (98 • 5). 

“ These are verses of the Book of wisdom, a 
guidance and a mercy for the doers of good, those who 
keep up prayer and pay the zakat and they are certain of 

1 Klein bj\s “ It IS mentioned in eighty two passages of the Qur'an 
in close connertion with pr.i> er" (RI p 156, f n ). I have not been able to trace 
the combination of salat and zakat m more than 27 passages But there 
are a few more passages in which prayer to God and the idea of chanty in 
general are mentioned together 
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the. Hereafter ” (31 ■ 2-4). 

“ But if they repent and keep up prayer and pay the 
zaka.t, they are your brethren in faith ’’ (9 11). 

Salat and zakataiealso spoken of together as the 
Zakat as the b.-isic basic oidinaiices of the religion of 
principle of e\ei\ reii- every prophet Thus of Abraham 

and his posterity, it is said ; “ And 
We made them leadeis who guided people by Our com- 
mand, and We revealed to them the doing of good and 
the keeping up of prayer and the giving of zakat ” (21 ; 73) 
The Israelite law is also said to have contained a similar 
commandment; “ And Allah said, Surely I am with you, 
if you keep up prayer and pay the zakat and believe in 
My apostles and assist them and offer to Allah a goodly 
gift, I will certainly cover your evil deeds, and 1 will 
certainly cause you to entei gardens in which rivers flow" 
(5 : 12). Ishmael is also spoken of as giving the same 
commandment to his followers: “ And he enjoined on his 
followers prayer and zakat, and he was one in whom his 
Lord was well-pleased " (19 55) Even Jesus is said to 
have received a similar Divine commandment • “ And He 
has enjoined on me prayer and zakat so long as I live ’’ 
(19 : 31). 1 

This view of religion shows that, according to the 
Holy Qur’an, the service of humanity and the ameliora- 
tion of the condition of the poor has ahvays been among 
the principal aims and objects of religion It is however 
true that the same stress has not been laid on'^this 
principle in the previous religions, and, moreover, the 
institution of zakat, like every other principle of religion, 

1 The words, s9 long 04 I fi^e establish contlusncli that Jesus is 
dead, because zakat can only be gi\eii by one who is 111 possession of 
wordly wealth, and of Jesus it could not be said that he was in possession 
of wealth in heaven, and even if it were so there was none there to recen e 
the zakat. 
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has boeji brought to perfection, along with the perfection 
of religion, in Islam. 

One of the gieatest problems facing humanity is ^ 
Uiobifiii oi uio uiuloubtcclK the problem of the dis- 

ijiuion of u't'.iitii tribution of wealth, ith w Inch is also 

bound up the question of political power The system of 
capitalism which is the found ition-stone, so to say, of the 
materialistic civilization of modem Europe, has led to the 
concentration of weakh m fewer and few^er hands and to 
thegrowing iinpovciishment of the masses. Political power 
has followed in the w'ake of we.ilth, and at the bidding of 
the capitalist the politician has to declare peace and war. 
The insatiable thirst foi w'ealth on the part of the capital- 
ists, who arc the real controllcis of political power, has 
reduced many nations of the woild to a state of slavery, 
and regulai plunder h is been legalized under different 
high-sounding phiascs such as colonization, occupation, 
mandate, sphere of inllucncc, and so on The Great 
Powers aie only gieat capitalists on a national scale. 
They can afford to reduce othci nations to the beggary to 
which the masses in their own countiies aie reduced. 

The reaction against capitalism set in towards the 
middle of the nineteenth centuiy. It came under the 
name of Socialism and gradually developed into what is 
now known as Bolshevism It holds Russia in its grip, 
perhaps as severely as capitalism still holds other Euro- 
pean countiies Whether, m Russia, it has come to stay 
is a qucation which only the future can decide. But 
there is one thing that strikes one as very strange. 
Bolshevism, wdneh had come in to hbeiate the people, is 
as much of a bondage as capitalism. The autocracy of 
Czardom has only given place to the autocracy of the 
Soviet Government by proletariat differs but little from 
the democratic government of the capitalist countries. 

The question before us however is, has Bolshevism, 
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by state-owneiship of Industry, finally solved the great 
problem of the distribution of wealth Five, nay, ten 
years are but as one moment or even less in world- 
history. To say that because the five years plan has 
accelerated production to an extent which could hardly 
be imagined, and that therefore the state-ownership of 
Industry is the solution of the problem, is to show over- 
hastiness m drawing a conclusion Who knows that the 
people entrusted with the carrjnng out of the scheme, the 
state-agents, may not tomorrow degenerate into an 
oligarchy similar to the oligarchy of capitalism Human 
nature is too prone to these tendencies, and Bolshevism 
offers hardly any remedy to check such tendencies. But 
there is more than this Bolshevism which came as 
the friend of labour defeats its own end by denying to 
labour its fruits. The rigid system of doling out the 
necessaries of life to all alike, to the indolent and the 
hard worker, the stupid and the intelligent, will 
undoubtedly foster conditions Avhich must soon become 
unbearable for humanity, for it is going directly against 
nature and nature’s recognized laws. But its evil results 
cannot be seen in a day. 

To Islam is due the credit of not only solving the 
Islam’s solution oi Wealth problem but, at the same 
wealth piobicm time, developing the higher senti- 

ments and building up character, on which alone can be 
laid the foundations of a lasting civilization for the 
human race. The rigid laws of Bolshevism, which give 
the body sufficient to live on, are killing the higher 
sentiments of human sympathy and love, qualities which 
not only make life worth living but lacking which 
humanity must degenerate into the worst barbarism. 
Islam accomplishes both objects by its state institution of 
charity, which goes under the name of zakat or poor-rate. 
Every possessor of wealth in the Islamic commonwealth 
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is required to contribute annually one-fortieth of his 
wealth to a common fund, which is managed by the 
state, or by the Muslim community where there is no 
Muslim state, and this fund is utilized by the state or 
community for the amelioration of the condition of the 
poor. Zakat, therefore, acts not only as a levelling 
influence, but also as a means of developing the higher 
sentiments of man, the sentiments of love and sympathy 
towards his fellow-man; while the rigid system of state- 
ownership and equality of distribution helps to kill man’s 
higher instincts By this means, too, wealth is made to 
circulate m the body-politic of IslSm, just as blood 
circulates in a living organism, a fixed portion of the 
wealth of the richer members being drawn to the centre, 
whence it is sent forth to those parts of the body-politic 
which need it most. The institution of zakat thus 
becomes not only a levelling influence but also means for 
the upliftment of the nation as a whole. 

It should be borne in mind that zakat is not simply 
Znkat i<i a statp msti- obligatory chanty. It is a state 
institution nr where there is no 
Muslim state, a national institution The individual is 
not at liberty to calculate and spend his zakat as he 
likes. It must be collected by the state or on a national 
basis, and spent by the state or community. Where the 
Holy Qur’an describes the main heads of the expenditure 
of zakat, it mentions an item of expenditure on officials 
appointed to collect and distribute the same, which shows 
clearly that, by the institution of zakat, it contemplated 
either a department of the state or at least a public fund 
managed entirely by a public body. The donor is not 
required to give a certain portion of his savings to 
deserving persons, but to contribute the same to a 
fund which must be used for the upliftment of the 
community. It was in this sense that the Holy Prophet 
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understood it, and when he assumed control of the 
government, he made zakat a state institution, appointing 
officials to collect it and diiecting his governors to do 
the same in distant provinces, as in the case of Mu'adh 
who was appointed Governor of Yaman (Bu. 24 ; 1). Abu 
Bakr followed in the footsteps of the Holy Prophet 
when he declaied war against some of the tribes which 
had refused to send their zakat to the state treasuiy, 
adding: “ Zakat is the right ''of the state oi community) 
in the wealth (acquired b\ an indi\ idiial), and by Allah, 
if they refuse to make ovci e\en one lamb which they 
used to make over to the Holy Piophct, 1 will fight wath 
them” (Bu. 24 : 1). 

Though injunctions relating to zak.lt arc met with 
Propeiu on wiiidi in vciy caily revelations, thc details 
7 akat isp.n.ib'p wcrc given only after Isl.lm was 

established at Madina Siher and gold aie the tw'o 
commodities which man has always lo\cd to hoard, 
and besides this they ai e thc two piecious metals which 
are the basis of the cuircncics of the wuild. These 
two therefore find sjiecial mention as being ai tides 
on which zakat must be paid. Ornaments made of silver 
or gold were treated as silver or gold And cash, 
whether in the form of coins or notes oi bank deposits, 
would follow' the same lulc Precious stones were 
excepted from zakat, because in taking a jiait, in this 
case, the w'hole would ha\c to be destroyed or deterio- 
rated. Articles of merchandise w'cre also considered 
as being subject to zakat to whatever class they may 
belong.^ Animals used for trade purposes were subject 

1 'I'liere IS tilnifi'l .1 ( nii^( iisii'. Ill iipiiiinn on lliis ni.ilti i BiilUiaii 
mentions no liaclith on this |,omt but llip hpachns of onp of hi-, thaplPis, 
the Z9th, in the book of Zakat is .is follow-. "The sndin/a f/akat) of 
hash (what is earnedl and lijaia (men. hand ise) ' tBu 24 29) Up 
IS unable, how'pver, to find a Imdith supporting it, and contpnis himself 
with quoting the following verse of the Holy Qur'an " O you who 
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to zakat only if they were kept on pastures belonging 
to the state There is no mention of immovable 
property, such as agricultural lands and house property, 
among the things on which zakat was levied, but the 
produce of land, whether ceieals or fruits, was subject 
to a tax called 'itshr, literally, the tenth part. It has 
been treated as zakfit ; actuall}', however, it falls within 
the category of land rc\enue Vegetables aie excepted 
from zakat ( Tr 5 13) Since zakat is a tax on property, 
therefore it is lealizable though the property may 
belong to a minor According to a hadith, the Holy 
Prophet IS reported to have said “ Whoever is the 
guardian of an orphan, he should do trading by his 
property, and should not allow it to he idle so that 
it may come to an end by the payment of zakat ” 
(Tr. 5 : 15). 

Zakfit was an annual charge on property which 
remained in the possession of a 
person for a whole year, when 
its value reached a certain limit, called the nisab. 
Nisab differed with different kinds of property, the most 
important being 200 dirhams or 52^ tolas (nearly 21 oz.) 


belicM' ' give in tlidiilv ot the good lliuigb ihal j ou eain and of what 
We have biought lorth loi jou out of the earth" (2 207) It may. 
howev ei, be noted that Ihib \ erse refeis to voluntary gifts Abu Uawiid 
mentions a hacllUi lioni Suiura ibn Jundub "TheHoI^ Piophet used 
to command us that v\c rliould p.iy /dkdt out ol what we had for sale" 
(.-\U 9 31) Some have questioned the authenticity of this hadiUj, but 
It IS supported by other hadiUi Fo' instance, there is a hadiUi reported 
by Dar Qutni and HaKani, according to which the Holy Prophet mentioned 
bazz (cloth for sale) as being one of the things on which ^akat was 
payable According to another, also leported by Dar Qiitni the Caliph 
'Umar ordered a ceitaiii man who was cariying on trade in skins, to pay 
the zakat by having the price estimated There is also a i}CLdith in BaihaqT, 
according to which Ibn ‘Umar said that in (commodities other 

than gold and sih or), there w as no zakat unless they were meant for trade 
(AM-AU II, p 4) The last-mentioned hiadl^ is also reported by Abu 
Phan (Ah V, p 199) 
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in the case of silver, and twenty mi^qals or 7} tolas 
(nearly 3 oz.) in the case of gold The nisab of cash 
was the same as that of siKei or gold, according as the 
cash was held in silver or gold. In the case of mer- 
chandise of all kinds, the value was calculated on the 
basis of, and the nisab was judged by, the silver standard. 
In the case of ornaments, the nisab was that of silver 
if the ornaments were made of silver, and that of gold 
if they were made of gold But jewels and the like 
would be excepted, and only the weight of silver or gold 
would be considered in determining the nisab. In the 
case of animals, the nisab was, for camels hve, for 
bulls or cows thirty, for goats forty. In the case of 
horses, no particular nisab is mentioned, but as zakat in 
this case was judged by the price, the nisab must also 
be judged by the same standaid. In the case of cereals, 
the nisab was five xcasaq which, according to two 
different calculations, comes to twenty-six maunds and 
ten seers, or eighteen maunds and thirty- five and a half 
seers, or nearly a ton in the first case, and about two- 
thirds of a ton in the second.^ 

With the exception of animals, zakat was levied at 
Rate at which <:akat almost a uniform rate, being 21 
must be paid per cent, of the accumulated wealth. 

In the case of animals, specially of camels and sheep, 
detailed rules were laid down, and animals of a particular 
age were taken as zakat when the herd reached a 
specified number.-* A perusal of the rates given in the 

1 The diBerencc arises from the med'iure of sii which, according to 
the people of ‘Iraq, is eight intl in weiglit, and au oiding to the people of 

five and one third rafl. 

2 In the case of camels, the rule hud down was as follows ‘ One 
goat foi iiv e camels, and aftei that, one for each additional five or part 
of five, up to 24 When the number reached 25. a young shc-camel 
one year old, sufficed up to 54 For 35 to 45, the age was raised to two 
years ; for 46 to 60, to three y ears , for 61 to 75, to four years For 7li 
to 90, two young she-camels of the age of two years were given as 
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foot-note would show that, though there is a slight 
variation, yet in the main, the rate of 2^ per cent, 
seems to have been kept in view. The case of one 
full-grown cow out of e-\cry forty cows, one she-camel, 
two years old, out of every forty camels, and one goat 
out of forty goats, makes this clear. 

The case of treasure trove, out of which one-fifth 
was taken, is quite a different matter, and can hardly 
fall within the category of zakat, since it cannot be 
said to be a thing which has remained in the full 
possession of the owner for one year. In such cir- 
cumstances, where any other government would take 
the whole treasure, the Muslim state takes only a fifth. 
The case of ‘iishr, as alreadj’ stated, is not technically 
;5akat ; it IS real])/ land revenue. The state takes only 
one-tenth of the pioduce of agricultural land when it 
is giown with the aid of rain water or natural springs, 
and one-twentieth when iriigated by wells or other 
artificial means in which labour is engaged by the owner 
of the land (IM. 8 * 17). Considering the high rates of 
land revenue and canal irrigation prevalent in this 
country, the agriculturist pays a very small sum in the 
form of ‘tisJir under the Muslim government. 

It will thus be seen that zakat proper is only a 
7..,kat .MKior charge on accumulated wealth, and 

roiKiiiioir; ,<5 intended to do away with the 

/fikat, foi 01 to 12-1-, tno of tho .ogp of three \eais, and after that onp 
she ramel of the aftp of l^\o \pars foi cverv fort\ camels or one of the 
afte of three \ pais for p\ en firi\ camels, was to ho added In the case 
of goats and slieop, the /nKat was one goat or sheep for 40 to 120, tn o 
for 121 to 200, throe foi 201 to 100, and after that one foi each hundred 
nr part of hiindiod IBu 24 38) In the case of row s, one j ear old calf 
fore^pj} thnl^ rows and ,i two roai old one foi erery forty, is the 
rulo laid down in .i liadlMi (Ti 3 i) V cording to Buldiari (Bu 24 45), 
horses are exempt from zakat The reason appears to be that they were 
needed in time of wai Later jurists howeter considei horses to be 
taxable according to then laluc at the rate of 2J p c (H I, p 173) 
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inequalities of capitalism. Wealth has a tendency to 
accumulate, and /akat amis .it its paitial re-distnbution 
in such a manner that the conmumity, as a uholc, maj 
derive adiantage fiom it A pait of the amassed \iealth 
or capit.il of evciy indnidual is taken away annualh 
and distributed among the poor and the need\' Zakat 
would thcicfoie be paxable on all cash hoardings, or 
hoardings in gold oi sil\ei, as well as on any form 
of capital, whether in sliape of c.ish oi kind I’lecious 
stones, as already stated, art excepted, because the 
payment of zakat on them would necessitate then sale 
Machinery employed in industiy must follow the same 
rule. It should, in fact, be regarded m the same light as 
the implements of an artisan, and its eainings become 
taxable when the nccessan conditions as to the assessment 
of zakat arc fulfilled. Stock in trade ‘-honld be treated 
in a similar manner, that is to say, only the yeail) 
profit should be taxable, nt>t the stock itself In the 
case of all things on which zakat is payable, whether 
cereals, live-stock or other ai tides of nicichandise, then 
^alue should be deteiii'ined, and zak.lt liMcd at the 
universal rate of 2\ per cent. As most of the Muslims 
are luing under non-Muslim guiernments, and the 
collection and disbursement of zakat cannot be under- 
taken by these governments, the duty devolves on the 
Muslim community as a whole, and the institution of 
zakat must take the shape of a national Muslim insti- 
tution in every country where there is a Muslim 
population. 

How z.iura '-hcmid be The items of the expenditure of 
zakat are thus expiessly stated in 

the Holy Qur’an ■ — 

“ Alms [sadaqSt) are only for the poor [fiiqara'), 
and the needy {masakin), and the officials appointed 
over them, and those whose hearts are made to incline 
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to truth {al-iiiii' alia fail qulubu-huin), and captives, and 
those m debt, 'ind in the way of Allah, and the way- 
farer an ordinance {faildza) fiom Allah, and Allah is 
Knowin*;, Wise ” i9 60'. As already noted, zakat is 
sometimes mentioned under the name of sadaqa That 
this IS the signihcance of sadaqai here is made clear by 
the concludni" w'ords of the verse, where it is called a 
faridza, or an oblij^atoiy duty, which word is applic- 
able to zakat only The eight heads of expenditure 
spoken of here may be divided into three classes. The 
first relates to those who stand in need of help, including 
the poor, the needy, those whose hearts ai e made to incline 
to truth, captives, debtors and the w^ayfarer. Secondl3^ 
there are the olficials appointed for collection and dis- 
bursement of the fund .\nd thirdl}', a part of the zakat 
IS required to be spent in the way of Allah A few 
words of c.xplanation ma}' be added as regards each class. 

It will be seen that si\ Kinds of people fall under the 
fiist head. The first ai e Juqara\ ])1 of jaqlr, dern cd from 
faqr which means the breaking of ihe vertebrae of the back, 
and faqlr theicfoie means httrally a vian xvho has the 
vertebrae of his back broken or one afflicted by a 
calamity fLL ) .Vppaienth' it refers to disabled people 
who, on account of some defect, are unable to earn 
their living The second arc masakin, pi of iinskin, 
which is dciiNcd fiom sakana meaning it became still or 
motionless. Miskin therefore signifies one caused by 
poverty to have little power of motion (LL ) There 
exists a good deal of difference as to the real distinction 
between the two words, faqlr and miskin ; but, keeping 
the literal significance in view, the real distinction 
appears to be that faqir is one who is disabled from 
earning on account of some physical disability, while 
mtskin is one who, though fit to earn sufficient, is unable 
to do so on account of povert^'^ or lack of resources. 
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The misliin is the needy man who if given a little help 
can earn livelihood for himself. The unemployed would 
fall in this category. 

These are the two chief classes for whose benefit 
the institution of zakat is maintained, and hence they 
are separated from others by a mention of the establish- 
ment. The other groups falling in this class aic also of 
persons w'ho stand in need of help for some sufficient 
reason. There are al-mu' alia fail qulnbti-hum, those whose 
hearts are made to incline to truth, that is. people who 
are in search of truth but unable to find means to have 
access to it on account of poverty. In this category 
would also fall new' converts to Islam who aic deprived 
of the means of then subsistence because of their con- 
version. Then there are the captives, or those who 
have been deprived of their liberty, and are unable to 
regain it by their own exertion. The freeing of slai-es 
falls in this category. Then there aie the debtors who 
are unable to pay their own debts, and, lastly, there are 
the travellers who are stranded in a foreign country 
or in a distant place, and are unable to reach their 
homes. 

There are two other heads of expenditure of zakat, 
the first of which is the maintenance of an establishment 
and office for the collection of zakat This shows that 
zakat w'as meant to be collected at some central place, 
and then distributed, and the maintenance of people who 
did this work was a charge under this head. The Holy 
Qur’an, therefore, does not allow the giving away or 
spending of zakat according to the individual’s choice.’ 

I 'I here is a hadilji \\hi< li slates lli.it llio Ilolj I’rophcl allowed one- 
third of the /dkat to be spent bj .in indi\idii.il lor those wlion. he thought 
fit to rereii e the zakat He is reported to h.a\ e said ' W hen j on estimate 
leave one-third , ifjoii do not leaie one third, then le.iie one-fourth ' 
(AD 9 . 14) Explaining this hadlUi, Imam ^ah'l sa\s that the one-third 
or one-fourth was to be left, so th.it the person from whom the zakat 
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The collection of zakat, in spite of the remuneration 
paid for it, IS regarded as an act of merit, and according 
to one hadi^, the collectoi of zakat is equal in merit to 
one who takes part in jihad or in a war to defend 
religion (AD. 19 6 , Tr 5 . 18j 

The establishment charge being a corollary of the 
Zakat b. nationalization of the institution of 

111 Ucfeiuc aiui piopa!,M- zakat, the only item of expenditure 
lion of Islam besides the help of those in need, for 

one reason or another, is, what is called, fi sahili-lldh, 
or m the way oj Allah, which is accepted generally as 
meaning warriors defending the faith fIJ-C. X, p. 100). 
While such warriors are undoubtedly the most important 
national need of a community, it is equally true that they 
are an exception and not the rule, and hence the signi- 
ficance of the words fi sabili-llah cannot be limited to 
them. But there is another paramount need of the 
Muslim community which is called jihdd kahlr, or the 
great jihad, in the Holy Qur’an . “ And if We had 

pleased. We would have raised a warner in every town. 
So do not follow the unbelievers, and strive against 
them a mighty striving {jihad-an kalhr-an) with it ” 
(25 : 51-52). The personal pronoun it, as the context 
clearly shows, refers to the Holy Qur’an, and therefore 
striving with the Holy Qur’an, or taking the message of 
the Holy Qur’an to distant corners of the world, is the 
greatest jihad of Islam. And the item of expenditure 
fi sdinli-llah therefore refers to both these paramount 
needs of national existence, that is, wars to defend religion 
and the propagation of Islam, the latter being the 
greatest need of this age. Hence it will be seen that 
the institution of zakat, w'hile chiefly aiming at the 
amelioration of the condition of the poor, and redressing 

was taken should spend the portion left on his relatives or neighbours as 
he desired (AM-AD 9 . 15) 
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the wrongs inflicted by capitalism, has also in view the 
defence and advancement of the Muslim community as a 
whole. 

Zakat, though the most important, is not, however, 
other riiition.il th.iiit- thc only, national institution of 
able instiiuuon'i charity built up by Islam. There 

are two otheis of a similar natuie, both connected with 
the ‘Id festivals . whereb\ into ever} Muslim heart is 
instilled the idea that e\en when in his happiest mood, 
he must nevei forget the distress of his pooier brethien 
The first of these institutions is the sadaqa al-Fitr 
ov zakat al-Fitr, t e., charity connected w'lth the ‘Id al- 
Fitr. Every Muslim on that occasion is required to 
give away in charity a ceitain measure of food, whose 
value generally varies between 3 to 4 annas This sum 
must be collected by every Muslim community and then 
distributed among those who deserve it.‘ The second 
institution IS connected w'lth the ‘Id al-Adzha, on which 
occasion not only are the poorer members of the com- 
munity fed with the meat of the sacrificed animals, but 
the skins of those animals (and also dried meat, in case 
the supply is greater than the demand) arc sold, and the sum 
thus realized spent on some charitable object of national 
value, such as the propagation of Islam. 


1. It has already been shown, m the chapter on 'Id pra>ers, that the 
Fitr charity was collected and then distributed ; and here too the choice 
was not with the individual but with the community. 
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SAUM OR FASTING 

The primary signification of mum is abstaining, in 
an absolute sense ial-imsaku 'ani-l~ 
fi‘l), and includes abstaining from 
eating or speaking or moving about , thus a horse that 
abstains from moving about, or from fodder, is said to be 
sa’im, and wind is said to be s mm when it abates, and 
the day when it reaches the mid point (R ). In the sense 
of abstaining from speech, the word is used in the Holy 
Qur’an in an early Makka revelation . “ Say, I have 
vowed a fast to the Beneficent God, so I shall not speak 
to any man to-day” (19 20) In the technical language 
of the Islamic law, sium and siyain signify fasting or 
abstaining from food and dunk and sexual intercourse 
from dawn till sunset 

The institution of fasting in Islam came after the 
instrtiitK.n oi I i^iiiii; institution of prayer. It was in Madina 
in the second year of Hijra that 
fasting was made obligatory, and the month of Ramadan 
was set apart for this purpose. Before that the Holy 
Prophet used to fast, as an optional devotion, on the tenth 
day of Muharram, and he also ordered his followers to 
fast on that day, it being a fasting day for the Quraish as 
well, accoiding to ‘A’lsha (Bu. 30 • 1) The origin of 
fasting in Islam may thus be tiaced to the time when the 
Holy Prophet was still at Makka ; but, according to 
Ibn ‘Abbas, it was after his flight to Madina that he saw 
the Jews fasting on the tenth day of Muharram ; and being 
told that Moses had kept a fast on that day in com- 
memoration of the delivery of the Israelites from Pharaoh, 
he remarked that they (the Muslims) were nearer to Moses 
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than the Jews and ordered that day to be observed as a 
day of fasting (Ru 30 69) 

In the Holy Qur’an, the subject of fasting is dealt 
A uniM'iN.ii in^tiiii With only in one place, that is, m 
tion the 23rd section of the second 

chapter; though there is mention on other occasions 
of fasting by way of evpiation, or fidya, in certain cases. 
This section opens with the remark that the institution 
of fasting IS a universal one “ O you who believe ' 
fasting IS prescribed for you as it was prescribed for those 
before you, so that you may guard against evil” (2 ■ 183). 
The truth of the statement made here -that fasting 
“ was prescribed for those before you ” — is borne out by 
a reference to religious history The practice of fasting 
has been recognized well-nigh universally in all the higher, 
revealed, religions, though the same stress is not laid 
on it in all, and the forms and motives vary “ Its modes 
and motives vary considerably according to climate, race, 
civilization and other circumstances , but it would be 
difficult to name any religious system of any description 
in which it IS wholly unrecognized” (En. Br art. Fasting). 
Confucianism is, accordingto the writer in the Encyclopcedia 
Britannica, the only exception Zoroastrianism, which 
is sometimes mentioned as another exception, is stated 
as enjoining, “upon the priesthood at least, no fewer 
than five yearly fasts.” Present-day Christianity may not 
attach much value to religious devotions of this sort, but 
not only did the Founder of Christianity himself keep a 
fast for forty days and observe fasting on the Day of 
Atonement like a true Jew, but also commended fasting 
to his disciples: “ Moreover when ye fast, be not as the 
hypocrites, of a sad countenance But thou, 

when thou fastest, anoint thine head, and wash thy face" 
(Mt. 6 : 16, 17). It appears that his disciples did fast, 
but not as often as did those of the Baptist, and when 
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questioned on that point, his reply was that they would 
fast more frequently when he was taken away (Lk. 
5 ■ 33 — 35) The early Christians also are spoken of as 
fasting (Acts 13 : 2, 3; 14 • 23). Even St. Paul fasted 
(II. Cor. 6-5,11: 27). 

Cruden’s remark in his Bible Concordance that fast- 
New meaning iiuni- mg 111 all nations was resorted to 
iiuccd by Mam “ jfj times of moumiiig, sorrow and 

afflictions” is borne out by facts Among the Jews gen- 
erally, fasting was observed as a sign of grief or mourning. 
Thus, David is mentioned as fasting for seven days 
during the illness of his infant son (II Sam. 12 : 16, 18); 
and, as a sign of mourning, fasting is mentioned in I Sam. 
31 : 13 and elsewhere Besides the Day of Atonement, 
which was prescribed by the Mosaic law as a day of fast- 
ing (Lev, 16 : 29) — the people being required to “ afflict” 
their souls while the priest made an atonement for them 
to cleanse them of their sins — , various other fast-days 
came into vogue after the Exile “ in sorrowful commemo- 
ration of the various sad events which had issued m the 
downfall of the kingdom of Judah ” (En. Br.). Four of 
these became regular fasting-days, ” commemorating the 
beginning of the siege of Jerusalem, the capture of the 
city, the destruction of the temple and the assassination 
of Gedahah” {Ihtd). Thus it was generally some trouble 
or sad event of which the memory was kept up by a fast. 
Moses’ fasting for forty days — which example was later 
followed by Jesus Christ — seems to be the only e.xception, 
and the fast, in this case, was kept preparatory to receiv- 
ing a revelation Christianity did not introduce any new 
meaning into the fast ; Christ’s words, that his disciples 
would fast oftener when he was taken away from their 
midst, only lend support to the Jewish conception of the 
fast, as connected with national grief or mourning. 

The idea underlying this voluntary suffering in the 


479 



THE RELIGION OF ISLAM 


form of a fast in times of sorrow and aliliction seems tu 
have been to propitiate an anqry Deit}' and e\cite com- 
passion m Him The idea that fastni”; Mas an act of 
penitence seems gradually to ha\c dc\ eloped fiom this, 
as an aflliction or calamity was considered to be due to 
sin, and fasting thus became an outwaid cxpiession of the 
change of heait brought aliout b^' lepentance It was m 
Islam that the pracliee recened a highl\ dc\ eloped 
significance. It rejected /;/ ioio the idea of aiijieasing 
Divine wrath oi exciting Di\ine compassion through 
voluntaiy suffering and introduced in its place legiilar and 
continuous fasting, irresj'ective of the condition of the 
individual or the nation, as a means, like prayer, to the 
development of the inner faculties of man Though the 
Holy Oui’an speaks of cxpiatoiy or comjicnsatoiy 
fasts in certain cases of \iolation of the I)i\mc law, vet 
these aie quite distinct from the obligatoiy fasting m 
the month of Ramadzan. and aic mentioned only as an 
alternative to an act of chant}-, such as the feeding of 
the poor or freeing of a sla\e Fasting, as an 

institution. IS here made a spiiitual, moial and physical 
discipline of the highest oider, and this is made clear b} 
changing both the form and the motive. B} making the 
institution permanent, all ideas of distiess, ailliction and 
sin are dissociated from it, while its true object is made 
plain, which is “ that }-ou may guard (taltaqun) ” The 
word from which tailaqun is deru cd, means the 

guarding of a thing from xvhal harms or injures it, or the 
guarding of self against that of u'hich the evil conse- 
quences may he feared (R ). But besides this, the wmrd 
has been freely used in the Holy (Qur’an m the sense of 
fulfilment of duties, as in 4 1 where arham i ties of 
relationship) occurs as an object of itiaqn, or, as generall} 
in tUaqu-llah where Allah is the object of ittaqu, and 
therefore the significance of ittiqS in all these cases is a 
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fulfilment of obligations. In fact, in the language of the 
Holy Qur’an, to he a mi(tia(]i is to attain to the highest 
stage of spiritual development ‘ Allah is the friend of 
the inuttaqhi” (45 • 19) ; “ Allah loves the miittaqin" 
(3; 75; 9 4, 7) ; “Allah is with the iniiitaqln " (2: 194; 
9 : 36, 123); “The good end is for the midtaqln" (7: 128 ; 
11 49; 28 83); “ For the muttaqlii is an excellent resort" 
(38 49) — these and numerous similar passages show clearly 
that the tiiiittnqi, accoiding to the Holy Qur’an, is the 
man w'ho has attained to the highest stage of spiritual 
development And as the object of fasting is to be a 
vmttaql, the conclusion is CMdcnt that the Hol\ Qur’an 
enjoins fasting with the object of making man ascend the 
spiritual heights 


Fasting, according to Islam, is primarily a spiritual 
V sp.riuuU a.s< n,uac- discipline On two occasions in the 
Holy Qui’an (9 • 112 , 66 : 5), those 
who fast are called sci'ih (from sdUa meaning he travelled) 
or spiritual wayfarers, and according to one authority, 
when a person refrains, not onh from food and drink, 
but from all kinds of e\il, he is called scl'ih {R). In 
speaking of Ramadzan, the Holy Qur’an specially refers to 
nearness to God, as if its attainment were an aim in 


fasting, and then adds “ So the} should answer My call 
(by fasting) and bclic\e in Me, so that they may find the 
way (to Me)’’ (2 . 186) In Jladi^ too, special stress is 
laid on the fact that the seeking ot Divine pleasuic should 
be the ultimate object in fasting “ Whoe^ei fasts during 
Ramadzan. having faith in Mo and seeking My pleasure" 
(Bu. 2 ; 28). “ The Piophet said. Fasting is a shield, so the 
faster should not indulge in foul speech and surely the 
breath of a fasting man is jileasa liter to Allah than the odour 
of musk, he refrains fioni food and drink and other desires 
to seek My pleasure : fasting is for Me only ’’ (Bu. 30 ; 2). 
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No temptation is greater than the temptation of satisfying 
one’s thirst and hunger when drink and food are in one’s 
possession, yet this temptation is o\ercome, not once or 
twice, as if it were by chance, but day after day 
regularly for a whole month, with a set purpose of draw- 
ing closer and closer to the Dn me Being. A man can 
avail himself of the best diet, yet he prefers to remain 
hungry ; he has the cool drink in his possession, yet he is 
parching with thirst; he touches neither food nor drink, 
simply because he thinks that it is the commandment of 
God that he should not do so. In the inner recesses of 
his house there is none to see him if he pours down his 
dry and burning throat a glass of delicious drink, yet 
there has developed in him the sense of the nearness to 
God to such an extent that he would not put a drop of it 
on his tongue. Whenever a new temptation comes before 
him, he overcomes it, because, just at the critica moment, 
there is an inner voice, “God is with me," “God sees 
me." Not the deepest devotion can, of itself, develop 
that sense of the nearness to God and of His presence 
everywhere, which fasting day after day for a whole 
month does. The Divine presence, which may be a 
matter of faith to others, becomes a reality for him, and 
this is made possible by the spiritual discipline underlying 
fasting. A new consciousness of a higher life, a life 
above that which is maintained by eating and drinking, 
has been awakened in him, and this is the life spiritual. 

There is also a moral discipline underlying fasting, 

for it IS the training ground where 

A moral discipline ^ , , . , ^ ^ , 

man is taught the greatest moral 
lesson of his life — the lesson that he should be prepared 
to suffer the greatest privation and undergo the hardest 
trial rather than indulge in that which is not permitted to 
him. That lesson is repeated from day to day for a 
whole month, and just as physical exercise strengthens 
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man physically, moral exercise through fasting, the 
exercise of abstaining from everything that is not allowed, 
strengthens the moral side of his life. The idea that 
everything unlawful must be eschewed and that evil must 
be hated is thus developed through fasting. Another 
aspect of the moral development of man by this means 
IS that he is thus taught to conquer his physical desires. 
He takes his food at regular intervals and that is no 
doubt a desirable rule of life, but fasting for one month 
in the year teaches him the higher lesson that, instead of 
being the slave of his appetites and desires, he should be 
their master, being able to change the course of his life 
if he so wills it. The man who is able to rule his 
desires, to make them work as he likes, m whom will- 
power IS so developed that he can command himself, is 
the man who has attained to true moral greatness. 

In addition to its spiritual and moral \alues, fasting 

Social vail 2is prescribed in the Holy Qur’an has 

also a social value, more effective 
than that which is realized through prayer. Rich and 
poor, great and small, residents of the same vicinity are 
brought together five times daily in the mosque on terms 
of perfect equality, and thus healthy social relations are 
established through prayer. But the appearance of the 
moon of Ramadzan is a signal for a mass movement 
towards equality which is not limited to one vicinit}’ or 
even one country but affects the whole Muslim world. 
The rich and the poor may stand shoulder to shoulder in 
one row in the mosque, but in their homes they live in 
different environments. The rich sit down on tables 
laden with dainties and with these they load their 
stomachs four, even six, times daily; while the poor 
cannot find sufficient with which to satisfy their hunger 
even twice a day. The latter often feel the pangs of 
hunger to which the former are utter strangers; how can 
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the one feel for the other and sympathize with him? A 
great social bariici thus exists between the two classes in 
their homes, and this baiiier is removed only when the 
rich are made to feel the pangs of hunger like their 
poorer brethren and go \Mthout food for a day, and this 
experience has to be gone through, not for a day oi two, 
but for a whole month The rich and the poor are thus, 
throughout the Muslim world, brought on the same level 
in that they are both allowed only two meals a day, and 
though these meals may not be exactly the same, the 
rich have perforce to shorten their menu and to adopt a 
simpler fare and thus come closer to their poorer 
brethren. This course undoubtedly awakens sympathy 
for the poor in the hearts of the iich, and it is for this 
reason that the helping of the poor is especially enjoined 
in the month of Ramadz5n. 

Paradoxical as it may sound, lefiaining from food 
Physical \,iiiio of during stated intervals only inci eases 
the appetite The lest gnen to the 
digestive organs for a whole month only gives them 
additional strength, like fallow' giound which, by rest, 
becomes more productive, as all organs of the body aie 
so made that rest only increases their capacity for work, 
and the better the capacity of the digestive organs, the 
healthier is the physical giowth of man. 

But fastine has yet anothei, and a more important, 
physical ealue The man who cannot face the hardships 
of life, who IS not able to live, at times, without his 
usual comfoits, cannot be said to be even physically 
fit for life on this earth The moment such a man is 
involved in difficult)' or distress, as he must be every now' 
and again, his strength is liable to give w'ay. Fasting 
accustoms him to face the hardships of life, being in 
itself a practical lesson to that end, and increases his 
powers of resistance. 
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With some exceptions, which will be mentioned 
T he month of later Oil, Muslims are required to fast 
Ramadan for 29 or 30 days of the month of 

Ramadzan. The exact number depends on the appearance 
of the moon which may be after 29 oi 30 days. Fasting 
commences with the new moon of RamadzSii and ends on 
the appearance of the new moon of Shaw wal. The Holy 
Prophet IS reported to have said “ Wc are a people who 
neither write nor do we keep account , the month is thus 
and thus, showing (by his fingers) once tw’entj'-nme and 
again thiity ” (Bu 30 13). Another hadith says “The 
Holy Prophet mentioned Ramadzan and said, Do not 
fast until you see the new moon and do not break fasting 
until you see it (again), and if it is cloudy, calculate its 
appearance ” (Bu. 30 . 11, M. 13 2). Another says that 
if it is cloudy, thirty days should be completed (Bu. 30 : 1 1). 
To begin and end by the actual appearance of the new 
moon^ was the easier method for a “ people who did' not 
know writing, and did not keep account,” and it is still 
the easier method for the vast masses living in villages 
and distant places, but the hadith quoted above also 
allows that the appearance of the moon may be judged by 
computation. There is however an express prohibition 
against fasting when the appearance of the moon is 
doubtful {yaiun al-sjmkk) (AD. 14 ; 10). 

The injunction laid dowm in the Holy Qur’an, 
, relating to fasting in the month of 

ChoiLC ot K.iiiiad/‘1‘' „ j - r ii (I'm 

Ramadan, runs as follows: The 

month of Ramadzan is that in which the Qur’an was 

1 T he actual appearance ot the moon may be established by the 
eiidence of a “iinRlc man if he be trustwoithy It is related that on a 
certain occasion the people of Madina were doubtful about the appearance 
of the new moon ot Ramadzan and they had decided not to fast, when a 
man came from the desert and gave evidence that he had seen the new 
moon And the Holy Prophet accepted his evidence and directed the 
people to fast (AD 14 14) 
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revealed, a guidance to men and clear proofs of guidance 
and the distinction . therefore whoever of you witnesses 
the coming of this month, he shall fast therein ” (2 ■ 185). 
It will be seen from the words of the injunction that the 
choice of this particular month for fasting is not without 
a reason. It has been chosen because it is the month in 
which the Holy Qur’an was revealed It is well-known 
that the Holy Qur’an was revealed piecemeal during a 
period of twenty-three years; therefore by its revelation 
in the month of Ramac^an is meant that its revelation 
first began in that month. And this is historically true. 
The first revelation came to the Holy Prophet on the 
24th night of the month of Ramadan when he was in 
the cave of Hira (IJ-C 2 : 185). It was therefore in 
Ramadan that the first ray of Divine light fell on the 
Prophet’s mind, and the angel Gabriel made his 
appearance with the great Divine message. The month 
which witnessed the greatest spiritual experience of the 
Holy Prophet was thus considered to be the most suitable 
month for the spiritual discipline of the Muslim 
community, which was to be effected through fasting. 

There are evident reasons for choosing a lunar 
month. The advantages and disadvantages of the 
particular season in which it falls are shared by the 
whole world. A solar month would have given the 
advantages of shorter days and cooler weather to one 
part of the world, and burdened the other with the 
disadvantages of longer days and hotter weather. The 
lunar month is more in consonance with the universal 
nature of the teachings of Islam, and all people have the 
advantages and disadvantages equally distributed. On 
the other hand, if a particular time had not been specified, 
the discipline would have lost all its value. It is due to 
the choice of a particular month, that with its advent the 
whole Muslim world is, as it were, moved by one current 
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from one end to the other. The movement effected by 
the advent of Ramadzan in the Muslim world is the 
greatest mass movement on the face of the earth. The 
rich and the poor, the high and the low, the master and 
the servant, the ruler and the ruled, the black and the 
white, the Eastern and the Western, from one end of the 
earth to the other, suddenly change the course of their 
lives when they witness the tiny crescent of Ramadzan 
making its appearance on the western horizon. There 
IS no other example of a mass movement on this scale on 
the face of the eaith, and this is due to the specification 
of a particular month. 

The injunction to fast is laid down only for those 

Persons nhonia\ not who WlttlBSS the COming of the 
month, man shahtda min~kum al- 
shahra. The verb shahtda is from the infinitive 
shahada, which means the bearing of witness; so the 
injunction to fast is laid upon those only who witness the 
coming of the month. Evidently all people who live m 
places where the division into twelve months does not 
exist, are excluded from the purview of the injunction. 
Fasting is not compulsory in their case. 

People who are exempted are specially mentioned 
either in the Holy Qur’an or in the Hadith. The Holy 
Qur’an mentions the sick and those on journey in the 
following words ' “ But A\hoever among you is sick or 
upon a journey, (he shall fast) a like number of other 
days, and those who find it hard to do so^ may effect a 

1 The Aiabir word is yul tiiuna-hn. which is generally interpreted as 
meaning thcise u ho me able lo ilo it If this interpretation be adopted, the 
significance w'ould be that invalids and travellers may either fast afterwards 
when thev are not under such disabilit>, or they may effect a ledemptionby 
feeding a pooi man for ev ery dav of fasting But I prefer the other mterpre 
tation w'hich some commentators have accepted, viz, that yufiquna-hu 
means (/lose ic/io rtiid il haidtokeep the fast even afterwards, only such 
persons are allowed to effect a redemption by feeding a poor man. This 
interpretation is supported by a different reading yutayyaquua-hii which 
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redemption by feeding a poor man ” (2 . 184). There 
is not absolute exemption foi the sick man and the 
travellei , they are icquired to fast afterwaids, when 
the sickness has gone oi when the jouiney ends, but 
there may be cases of piotiacted illness or constant 
journeying, and such people arc allowed lo cficct a 
redemption by feeding a pool man foi c\ciy fast missed 
Hadith makes a furthci extension and gives relaxation 
to certain classes of peojile w ho, on account of some 
physical disability, are not able to fast It is related of 
Anas that he used to feed a poor man when he grew too 
old to fast (Bn. 65, suia ’, ch 22), .ind Ibn ‘Abbas is 
reported to have held that the words “ those w'ho find it 
hard to do so may effect a ledemption ’’ relate to the 
old man and the old woman and the pregnant w'oman and 
the woman that suckles a child, and that all of them aic 
allow'ed to break the fast, — the latter two, only if they 
fear for the child — and feed a poor man instead 
(AD. 14 : 3). This view was also held by I;;Iasan and 
Ibrahim (Bu. 6% sura 2, ch 22). It w'lll be seen that the 
underlying idea is that a burden should not be jilaced on 
any one, which he is unable to bear. The case of old 
people who have become enfeebled by age is very cleai, 
while in the case of pregnant and the nursing w'oincn, the 
permission to effect a rcdemjition is due to the fact that 
fasting may cause h irm to the uiibom baby, or the baby 
tliat is being nurs.d, as well as to the woman heisclf ; 
and as she is likely to remain in this condition for a 
sufficiently long tin e, she is given the benefit of the 
relaxation. Sickly people and those who arc too weak 
to bear the burden would be dealt with as sick. Ibn 
Taimiya further extends the principle that the fast may 

means llin~,c on ii/inni a haul Ui’-h i- iiupo'^ed M)n ‘Abbas leadin;; 
yvfaunvaqiinn liH {Bu 03 sura2, ch 22) caines a similar significance, and 
he interprets these words as relating to cerj old people who are unable 
to fast. 
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be deferred in cases of haidship, and holds that those 
engaged in war may not fast, though they may not be 
journeying, for, he adds, the hardships of war arc greater 
than the hardships of tiavel (ZM. I, pp, 165, 166). From 
this it may be argued that in unavoidable cases of very 
hard labour, as in gathering the harvest, the choice of 
postponing the fast may be given to those who are 
engaged in such labour 

To dehne the limits of sickness oi tra\el is rather 
difficult ‘Ata was of opinion that whatever the ailment, 
great or small, it entitled a person to the benefit of the 
exception (Bu 65, sura 2, ch. 25) But generally it has 
been held that only such sickness as is likely to cause 
harm comes under the exception *\.s regards travel, 
there is nothing on record from the Holy Prophet as to 
Its limit (ZM I, p 166) A ceitain Companion, Diliya, 
IS reported to have travelled to a ullage which w'as about 
thiee miles distant froiii his own place and to have 
broken the fast, and some people followed his example 
but otheis did not (AD 14 48). But it has been held 
that the proposed jouiney must be one that extends over 
more than a day, i e , tw'enty-four hours ; according to 
others, it must extend o\ei two days , and others still 
think it necessary that it should extend over three days 
at least But w'hcn the jouincx' is actually started, the 
fast may be biokcn, whatever the distance travelled over 
may be. Thus of Abii Basia Gh ifarl, a Companion of 
the Holy Prophet, it is i elated that he took a boat from 
Fustat to Alexandria, and broke the fast while yet the 
buildings of Fustat had not disappeared (AD. 14 : 45). 
I would mtcipret the exception relating to sickness and 
travel as meaning a sickness or journey w'hich causes 
inconvenience to the subject of it, as the exception is 
follow'ed by the words, " Allah desires ease for you, and 
He does not desire for you difficulty ’’ (2 : 185). 
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The permission to break the fast for sickness or 
journey is meant for the convenience of the person who 
is under an obligation to keep the fast, as the words 
quoted above show. There is, however, a strong 
opinion that the permission granted by God must be 
made use of, just as in the case of prayer the traveller 
must shorten his pra 3 ’er. The case of prayer and fasting 
do not, howe\er, stand on a par, because, if the fasts 
are broken, the number of dajs must be completed 
afterwards, while in the case of prayer, there remains no 
obligation upon the traveller when the journex^ is over. 
The sick person and the traveller have therefore the 
option of keeping the fast if they do not find it hard, or 
of availing themselves of the permission and bieaking 
the fast. The permissi\e natuie of the words of the 
Holy Qur’an is reflected in many of the most reli- 
able ^adith. There aie hadith showing that the Holy 
Prophet himself kept a fast while on a jouiney(Bu. 
30 : 33). In one hadith it is stated that on a certain 
journey on a very hot da}', onl) the Holy Prophet 
and Ibn Rawaha kept the fast (Bu 30 35) There 
are other hadith showing that when a certain per- 
son questioned the IIol> Prophet w'hcther he should 
or should not break the fast when on a journey, 
his own inclination being for fasting, the Holy 
Prophet replied : “ Keep the fast if thou likest, and 

break it if thou likest ” (Bu. 30 . 33) Anas relates that 
they used to travel with the Holy Prophet, and those 
who kept the fast did not find fault w'lth those who 
broke it, nor did those who broke the fast find fault 
with those w’ho kept it (Bu 30 . 37). There is no doubt 
a saying of the Holy Prophet to the effect that “ it 
IS not a virtue to fast when journej'ing,” but these words 
were spoken to a person who was in severe distress on 
account of the fast, and around whom people had gathered 
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to provide shade for him (Bu 30 36). Bukhari’s heading 
of this chapter is significant . “ The Holy Prophet’s 

saying to him who was protected with a shade and the 
heat was severe, It is not a virtue to fast when journey- 
ing,” the meaning evidentl^'^ being that one should not 
fast when one finds it hard There is a very large 
number of hadith on this subject, and some of these 
seem to contradict others, but the weight of evidence 
lies on the side that one is given the option of keeping 
the fast or breaking it 

The commandments of the Holy Qur’an are meant for 
r those who are full-grown, and so is the 
injunction relating to fasts. Accord- 
ing to Imam Malik, minors should not fast, but the 
Caliph ‘Umar is quoted as saying “ E\en our children 
are fasting ” (Bu. 30 M) Probably this may have 
been done when the weather uas not too hot, and the 
object may have been to habituate the children to fast- 
ing. From what has been stated above, it would further 
appear that onlj'’ such people are bound to fast as are 
physically fit. The jurists lay down three conditions, 
VIZ., that of being baltgh (one who has reached the age 
of majority), qadtr (physicalh' fit) and 'aqil (sane). 
Women are bound to fast if they are free from men- 
struation (Bu. 30 : 41). But while the woman who has 
the menstruation on is freed from the obligation of 
prayer completely, she is bound to make good the fasts 
that she has broken and complete the number of days 
after Ramadzan, being treated in this respect like a sick 
person. The bleeding of child-birth is consideied as 
menstruation with this difference, that if the mother is 
nursing the baby, she can effect a redemption by feeding 
a poor man. In all cases in which fasts have to be 
recovered, whether it is the case of a sick person or a 
traveller or a menstmating woman, a person is at liberty 
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to do it when he or she likes, before the coming of the 
next Rdtua^an (Bu 30 • 39), 

In all the four principal ordinances of Islam, prayer, 

, , chantv, fasting and pilgrimage, there 

Nolunt.iu l.iits ' ° /V- j \ , 

IS an obligatory part [fardz) and a 

voluntary part {nafi). But there are some restrictions 
imposed on voluntary fasting, for, if carried to an extreme, 
it would weaken the constitution The following hadi^ 
IS illustrative of how far voluntaiy fasting maj be resort- 
ed to: “Ibn ‘Umar says that the Holy Prophet was 
informed of my resolve to fast in the day and keep 
awake in the night so long as I lived (On being 
questioned) I admitted that I had said so The Holy 
Prophet said. Thou caiist not beai this, thcrefoie keep 
the fast and break it and keep auake and have sleep, and 
keep (voluntary) fast for three days in the month, for 
virtue has a tenfold reward, and this would be like your 
fasting every day I said, I can bear more than this. 
The Prophet said, Then fast for one day and break the 
fast for two days 1 said, I can bear more than this 
He said. Then keep the fast for one day and break it for 
one day, and such was the fasting of David, on whom be 
peace, and this is the best of voluntary fasts. I said, I can 
bear more than this. The Prophet said. There is nothing 
better than this ” (Bu. 30 • 56) This hadith shows that 
what the Holy Prophet really recommended was voluntarj, 
fasting for three days in the month, but on no account 
should the voluntary fast be continuous. There are 
hadi^ in which it is stated that the Holy Prophet 
especially recommended for voluntary fasting the 
last days of ^a'ban (Bu 30 : 62 , AD. 14 ; 56), 
or the ayydm al-bidz, that is the 13th, 14th and 15th of 
the lunar month (Bu. 30 ; 60 ; Ah. IV, p. 165), or Monday 
and Thursday (AD. 14 : 59), or the ‘Arafa day, that is. 
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one day before the ‘Id al-Adzha^ (Tr. 6 . 45), or the first 
SIX days of Shawwal (AD. 14 57), or Muharram (AD. 

14 • 55), or the Tashriq days, that is, 11th, 12th and 13th 
of Dhu-l-Hma (Bu. 30 ; 68), or the ‘Ashura’, that is, 10th 
Muharram^ (Bu 30 : 69) ; but his own practice was that 
he never specified any particular day or days for volun- 
tary fasting, as the following hadith shows : ‘‘ ‘A’lsha 

was asked, Did the Holy Prophet, peace and blessings 
of Allah be on him, specify any days (for fasting). She 
said. No " (Bu 30 ; 64). 

Voluntary fasting is particularly prohibited on the 
RpMiirtiono on \(iiun- two ‘Id days ( Bu. 30 : 66) It is 
laij fastinR also forbidden that Friday should 

be specially chosen for voluntary fasting (Bu 30 : 63). 
Nor should a day or two before Rainadzan be specially 
selected (Bu. 30 ; 14). Other lestnctions are that it 
should not be resorted to if it is likely to interfere with 
other duties There is no asceticism in Islam, and 
no one is allowed to go to the length of neglecting 
his worldly duties foi the sake of religious exercises. 
Religion IS meant to enable a man to live a better 
life, and voluntary fasting should be undertaken only 
if the aim is to enable a man so to do This is made 
clear in the story of Abu Darda’ and Salman, between 
whom brotherhood had been established by the Holy 
Prophet Salman paid a visit to Abu Darda’ and saw 
his wife m a neglected condition {vnitaba dhdh tla). 
Being asked the leason she replied that Abu Darda’ 
had become an ascetic When .Abu Darda’ came home 
and the meals uere served, Abu Darda’ refused to eat 

1 riipic IS ,i liricliiji ',h<i«iiig lli.it ,i ( up ol milk wa"! '■cut to the Holj 
Prophet oil the ‘ Vi.it.i ila\ b\ I iiiiii .tl Padyl to -.ettle the question, and 
the Prophet ihank it (Bu .10 Oil 

2 '1 he tenth of Muhariam was paitiiularly ob.seried as a fasting 
ilas’ befoie the tasting of Ramadan was made obligatory, but afterwards 
It w'as volimtari (Bu 30 1) 
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because he was fasting; Salman said that he would 
not take any food until Abu Darda’ took it, so he ate 
(and biokc the fast) \\'hen the night came and Abu 
Darda’ woke up after a little rest, Salman asked him 
to remain sleeping, and when it was the latter part of the 
night, thc\ both said then Tahajjud prayers Then 
Salman said to Abu Dai da’ • “\’eiily thou ow^est a 
duty to thy Lord, and thou owest a duty to thyself, 
and thou owest a duty to thy wife and children " When 
this was mentioned to the Holy Prophet, he approved 
of what Salman had said and done (Bu 30 • 51). Here 
therefoie the husband was forbidden to fast, for the 
sake of the w'lfe. Similarly the wife should not resort 
to voluntaiy fasting w'lthout the permission of her 
husband (Bu. 67 • 85). And as the host in the instance 
cited above broke the fast on account of his guest, 
there is a hadith stating that the guest should not under- 
take a voluntary fast, without the permission of the host 
(Tr. 6 • 69). 

Fasts are aKo recommended as an e.\piation for 
„ , . breaking certain commandments. 

The expiatoiy fasts mentioned in 
the Holy Qur’an are, (1) tw'o months’ successive fasting 
when a Muslim has killed a Muslim by mistake and the 
killer has not the means sufficient to free a sla\c (4 : 92) ; 
f2) two months’ successne fasting w'hen the husband 
resorts to the practice called zihar (putting away of the 
wife by saying. Thou art to me as the back of my 
mother), and he has not the means to free a slave 
(58 : 3,4) , (3) three days’ fasting as an expiation for 
taking an oath by which one deprives himself of some- 
thing lawful when one is unable to free a slave or feed 
ten poor men (5 ■ 89) , (4) fasting as decided on by two 
judges, as an expiation for killing game while one is on 
pilgrimage as an alternative to feeding the poor (5 : 95). 
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Hadith mentions two months’ successive fasting by way 
of expiation when a fast during RamadzSn is broken 
intentionally (Bu. 30 ■ 30) This was the case of a man 
who had sexual intercourse with his wife while fasting 
m Ramadzan. and the Holy Prophet told him to free a 
slave. On being told that he was too poor for that, he 
was asked if he could fast for two months successively, 
and he replied in the negatue. Then he was asked 
if he could feed sixty poor men, and he again said, No. 
Thereupon the Holy Prophet waited till there came a 
sack of dates to be given in charity, and the Holy 
Prophet gave this away to the breaker of the fast, 
telling him to give it m charity He said that there 
was no one in Madina poorer than himself, upon which 
the Holy Prophet laughed heartily and allowed him 
to take away the sack of dates for his own use. This 
would show that the keeping of expiatory fasts for two 
months was only meant to make the violater feel contrite 
for his offence. AbQ Huraira was, however, of opinion 
that the act of not fasting for one day in Ramadzan 
cannot be expiated, even if the man fasts his \vhoIe life 
long ; others (^a‘bi, Ibn Jubair, Qatada, etc.,) have 
held that the expiation for not fasting for one day 
is simply one day’s fast to be kept afterwards (Bu. 
30 : 29). 

Fasting IS also mentioned as being resorted to by 

Conipensaio.y fa.t. effecting redemption (fidya), 

that IS to say, as a compensation 
for not being able to do some act. Thus in the case of 
pilgrims who, for some reason, cannot observe fully 
the requirements of tliram, compensatory fasting (for 
three days) is mentioned as an alternative to giving away 
something in charity and sacrificing an animal (2 : 196) ; 
and in the case of pilgrims who may in combining 'umra 
with hajj {tainattu') get out of the condition of ihritm 
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in the intenal between the two, three clays' fastin<>- 
during the pilgrimage and seven daj's’ after returning 
from the pilgrimage (2 196' 

An instance of a vow to take a fa'-t is mentioned in 
KastiHR in fiiifiiriKMU the Holy Oui’an where Mary the 
mother of Jesus says: “Surely I 
have vowed a fast to the Beneficent God, so I shall 
not speak to any man to-day ’’ (19 • 26) This however 
appears to be only a fast to keep silent and not to talk 
with any peison; a siinilai fast of silence is spoken of 
in the case of Zachaiias “Thy sign is that thou 
shouldst not speak to men for thicc dajs eveept by 
signs, and remember th\ Loid much and glorify Him m 
the evening and the morning ” ( 3 40 The case of 
Zacharias shows that the object of the fast of silence 
was the lemembrance of God From ceitain hadith it 
appears that if one has \owed to keep a fast, the vow’ 
must be fulfilled (Bu, 30 42), while in one report it 
IS stated that a woman came to the Holy Prophet and 
spoke of her mother who died , and she had taken a \ow 
to fast for a certain number of days and the Prophet told 
her to fulfil the vow {Ibid) But there is no hadith 
recommending the taking of such vows. 

The limits of a fast aie clearly laid down in the 
, . r.i 1 , HoK Our’an “And eat and drink 

Limits of ilip last ^ 

until the whiteness of the day 
becomes distinct from the blackness of the night at 
dawn {al-fajr), then complete the fast till night {al-lail) 
(2 : 187) Lail (night) begins w'hcn the sun sets, and 
hence the fast in the terminology of Islam is kept from 
the first appearance of dawn, which is generally about 
an hour and a half before sunrise, till sunset. Wtsdl 
(lit. joining together) in fasting, or continuing the fast 
throughout the night and then the next day so that there 
is no break, is definitely prohibited (Bu. 30 : 48, 49). 
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But one hadiA permits continuity of fast till day-break 
(Bu. 30 : 50). This would mean that a man may not, 
if he chooses, break the fast at sunset but must take the 
morning meal foi fasting for the next day; in 
other words, he must take a meal once m twenty-four 
hours at least. Wisal was piohibited lest people should, 
in trying continuous fast, impair their health or make 
themselves unfit for w'orldlj- work, for it appears that 
the Holy Prophet himself sometimes kept a continuous 
fast (Bu. 30 ; 48, 49 ; 94 9 , 96 : 6) , but for how many 
days, does not definitely appear. Only on one occasion, 
when some of the Companions joined with the Holy 
Prophet in keeping a continuous fast, it was continued 
for three successive days, and being the close of the 
month, the moon appeared on the evening of the third 
day, the Holy Prophet adding that if the moon had not 
appeared he would have continued the fast. When 
some one asked him, why he forbade wtsSl to others, 
when he himself kept continuous fasts, he replied: “I 
pass the night while my Lord gives me food and makes 
me drink” (Bu. 30 : 49). He referred of course to the 
spiritual food which sometimes makes a man bear 
hunger and thirst in an extraordinary way, thus, in a 
sense, taking the place of food and drink. But all men 
had not the same spiritual sustenance, and, moreover, 
continuity of fast, if allowed generally, would have given 
rise to ascetic practices which Islam does not encourage. 
It should be noted in this connection that fasting, 
according to the Holy Qur’an, meant abstaining from 
food as well as from drink, and three days’ continual 
suffering of hunger and thirst, in a hot country like 
Arabia, shows the extraordinary power of endurance 
which the Companions of the Holy Prophet had 
developed, while his own power of endurance was 
much greater. This endurance was no doubt due to 
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extraordinary spiritual powers 

In this connection it may be further noted that, 
though the taking of a morning meal is not made 
obligatory, yet special stress is laid on it, and it is said to 
be a source of blessing, because it enables a man the 
better to cope w'lth the hardship of the fast The Holy 
Prophet IS reported to have said ; “ Take the morning 
meal, for there is blessing in the morning meal {siihlir) ” 
(Bu. 30 ; 20). This meal was taken veiy neai the break 
of dawn. One Companion i elates that, aftei taking the 
morning meal, he hastened to the mosque so that he 
might be able to join the morning prayer. Another says 
that the interval between the finishing of the moimng 
meal and the beginning of prayer in congregation was 
such that hardly fifty verses could be recited in it 
(Bu. 9 : 27). It is even lecommended that the morning 
meal should be taken as neai the bieak ot dawn as 
possible (Ah. V, p. 147). In one hadith it is stated that 
the adhan of Bilal should not lead you to gi\ e up the 
morning meal, for, it is added, he utteis the adhan while 
yet it IS night, so that the man who is saying his Tahajjud 
prayers may finish his prayeis and the one who is sleeping 
may get up from his sleep (Bu. 10 • 13) And according 
to another, the morning meal was to be continued till Ibn 
Umm Maktum gave the call to prayer, fur he was a blind 
man and he did not give the call till (dawn became so 
clear and well-established that) people called out to him, 
The dawn has broken, the dawn has broken (Bu. 10 . 1 1). 
And even if the adhan is called out w'hen the dawn has 
fully appealed, and a man has a cup in his hand ready 
to drink, he need not put it aw’ay and may drink it up 
(AD. 14 : 18). And as it is recommended in the case of 
the morning meal that it should be as late as possible, 
it is recommended that the breaking of the fast should be 
as early as possible. The Holy Prophet is reported to 
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have said that when the sun is set, the fast should be 
broken (Bu. 30 • 45) And according to another hadi^ : 
“ People will ha\e the good so long as they hasten in 
breaking the fast ” (Bu. 30 • 45). Some wait to break the 
fast till they see the stars, thinking that the night does 
not set in till darkness is spread, but there is no authority 
for this 

A good deal of misundei standing prevails on the 
question of myya in the observance 
of fasts The niyya really means 
intention, aim or purpose in the doing of a thing ; but it 
IS wrongly supposed that the niyya consists in the 
repetition of ceitain woids stating that one intends to do 
so and so Bukhari shows the true significance of myya 
when he gives as the heading to one of Ins chapters “ He 
who fasts during RainadzAn having faith (m God) 
(imSiu-an) and seeking llis pleasure (ihtisab-an) and 
having an aim or purpose {niyyat-an)” (Bu. 30 6). And 
he adds a poition of a hadid} icported by ‘A’lsha in which 
it IS stated that “people will be laiscd up (on the 
Judgment Day i accoiding to then aims {‘aid myydti-him)." 
The veiy first hadith with which Bukhaii opens his book 
is an example of what myya means. “(Good) actions 
shall be judged only by their mnW—iiinama-l-a‘ni(llii bi-l- 
niyyat ’ Hence if a good action is done with a bad aim, 
it shall not benefit the doei. Exactly the same object is 
in view in the statement that theic must be a /nyj’a in 
fasting, as Bukhari says , that is, the man w'ho fasts must 

I 1 li.iM* ti.in‘'Uilc:il tlic (lino/ €i'< ineaiunn i^ootl actions A 

reference to wh.il lollop-- in llie luirhUi make'- it i leai, loi the e.xample of 
.i( tion« gi\en tlicic i- li’iia the niglit ol ,i man foi the sake of his piinciples 
w hirh IS an ,i( lion of till lushest i .line but .is the hadith tells us, if the 
Inj’a IS uiideit.ikeii iMlh .i bad aim in \iew to attain iiorldh wealth oi for 
’he loie ol .1 woman, it loses all its \alue That theie can be no 
question of a good .urn in evil actions isself-evident, .md hence by a'mal in 
this hadith aie meant jrood at lions 
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have an aim or puipose before him. The aim or purpose 
of fasting has already been stated, being, according to 
the Holy Qui'an, the attainment of taqwa, to make the 
fast a spiritual discipline to attain nearness to God and 
to seek His pleasure in all one’s actions, and to make it a 
moral discipline to shun all cmI. It is in this sense alone 
that the myya is of the essence of fasting, as it is in fact 
of the essence of all good actions. 

“ Formulating the myya, ” or the expression of one’s 
intention in set words, is unknown to the Qur’an and the 
HadiA, and is in fact meaningless, for a man will not fast 
unless he intends to do it. Only in the case of \oluntary 
fasting, it IS stated in a hadl^, that the Holy Prophet 
sent a crier to inform the people on the day of ‘Ashura’, 
in daytime, that people who had not eaten anything up 
to that time may fast. And of Abu Darda' it is related 
that he used to ask his wife if there was any food, and 
if none was found, he used to keep the fast (Bu. 30 . 21). 
According to ‘A’lsha, the Holy Prophet used to ask if 
there was any food in the house, and when none was 
found he would fast (AD 14 70). In the case of 
voluntary fasts one can understand the making up of mind 
in daytime, but there is no question of such intention in 
the month of Ramadzan, when everybody knows that he 
must fast. 


The word for breaking the fast is iftnr, from fair 
meaning to cleave or split a thing 

What brpaks lilt' f.iM zx-, \ i , , , ° 

lengthwise (R.), and the things which 
break a fast are called muftirat, pi. of mujtir. The three 
things which one should abstain fiom in fasting being 
eating, drinking and having sexual intercourse, these 
three, if resorted to of free wilP and intentionally, between 


1 Therefore anything done under rompiilsion or involuntarily doe<! 
not break the fast 
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day-break and sunset, would break the fast, but if done 
through forgetfulness or inadvertently, the fast remains 
and must be completed (Bu 30 26). Rinsing the mouth 
with water or with a tooth-biush, gargling or sniffing the 
water into the nostrils, even if a little water passes into 
the throat unintentionally, does not break the fast 
(Bu. 30 • 25, 26, 27, 28). Nor does taking a bath or 
keeping a wet cloth on the head (Bu. 30 : 25), or pouring 
water on the head (MM 7 4-ii) break the fast, even 
though done intentionally to relieve the severity of thirst. 
Cupping and vomitting also do not break the fast, for as 
Ibn ‘Abbas and ‘Ikrama say, a fast is broken by that which 
goes into the body, not by that which comes out^ 
(Bu. 30 ; 32). It is related that the Holy Prophet would 
kiss his wife when fasting (Bu. 30: 23 1 There is a 
difference of opinion regarding the punishment for 
breaking a fast intentionally before its time, as shown 
under the heading “Expiatory fasts.” The Holy Qur’an 
IS silent on this point, while the I;Iadith only shows that it is 
sufficient that the violater should be sincerely repentant. 
If fast IS broken on a cloudj’ day, under the impression 
that the sun has set, and the sun then appears, then the 
fast should be completed (Bu. 30 : 46). If a man is fasting 
and then undertakes a journey, the fast may be broken 
(Bu. 30 : 34 ). The same rule may be followed in the 
case of sickness In the case of voluntray fast, a man is 
at liberty to break the fast on account of a guest or the 
persistence of a friend (Bu. 30 : 51). 

What has been said hitherto relates only to the 

litiucai s.cie oi external side of the fast but, as stated 

in the beginning, the essence of the 
fast is its moral and spiritual value, and the Holy Qur’an 
and ^adiA have laid special stress on this. “ Whoever 

1 There is adiSerente ot opinion on some of these minor points, but 
what has been said here is based on weightier authority 
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does not give up,” says one hadith, “ lying and acting 
falsely, Allah does not stand in need of his giving up 
food and drink” ( Bu 30 8) This is true of all the 

Islamic injunctions. A man who says his prayers and 
does not keep in vieiv their inner meaning, the object of 
prayer, is condemned in clear uoids “ Woe to the pray- 
ing ones, who are unmindful of (the object of) their 
prayers” (107 4, 5) In another hadi^, the ethical side 
of the fast is shown in the tollowing words “ Fasting is 
a shield, so let the man who fasts not indulge in any 
foul speech or do any evil deed ( la yajhal ), and if any 
one fights or quarrels with him or abuses him, he should 
say, I am fasting. By Him Who holds my soul in His 
hand, the breath of the fastei is pleasanter with Allah 
than the scent of musk” (Bu. 30 2) It is not refraining 
from food that makes the breath of the faster so sweet ; 
it is refraining fiu.ii foul speech and abuse and evil words 
and deeds of all kinds, so much so that he does not even 
utter an ofifenstve word by way of letaliation. Thus the 
faster undergoes not only a physical discipline by curbing 
his carnal desires, the craving for food and drink, and the 
sex appetite, but he is actually required to undergo a direct 
moral discipline by avoiding all kinds of evil words and 
evil deeds It is not only a training on the physical side, 
which has a moral value , it h a direct training on the 
spiritual side as well. In the sight of God, as plainly 
stated in these hadi^, the fast loses its value not only by 
taking food or drink but also by telling a he, using foul 
language, acting unfaithfully, or doing an evil deed. 

The moral value of the fasting discipline is further 
enchanced by laying stress on the doing of good to 
humanity in the month of Ramadan. The example of 
the Holy Prophet is quoted in this connection in a hadith ; 
“The Holy Prophet, may peace and the blessings of 
Allah be upon him, was the most bountiful of all people. 
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and he exceeded his own bounty in the month of Rama- 
dan (Bu. 30 . 7 ). In another hadith it is stated that “the 
Holy Prophet used, on the ai rival of Ramadzan, to free 
every captive and to give alms to every beggar." A 
third describes the month of Ramadzan as “ a month in 
which the sufferings of the pool and the hungry must be 
attended to ” (IMM 7 l-iii). 

These injunctions make clear the significance of the 
hadiA which says that \ihen the month of Ramadzan 
arrives, ' the doors of Heaven are opened and the doors 
of Hell are closed and the devils are put into chains” 
(Bu. 30 : 5). This is true of the man who keeps the fast, 
both physically and morally. The devils are chained in 
his case because he curbs and conquers the lower passions 
by exciting which the devil makes a man fall into evil. 
The doors of Hell aie closed on him because he shuns all 
evil which is man’s hell The doors of Heaven are 
opened for him because he rises above physical desires 
and devotes himself to the scr\ ice of humanity In one 
hadi^, fasting is desciibed as bringing about a forgiveness 
of sins “ for him who fasts having faith (in God) and 
to seek His pleasure and having an aim or purpose ” 
(Bu. 2 : 28; 30-6) There is not the least doubt that 
fasting as qualified here, that is, ivhen it is kept having 
true faith in God and when the faster resorts to it as a 
discipline for seeking the pleasure of God and with a 
good aim, is practical lepcntance of the highest value; 
and when a man sincerely repents of sins, his previous 
sms are forgiven, because the course of his life has been 
changed. 

There is, however, yet another sense in which the 
doors of Heaven are opened for the faster in the month 
of Ramadzan. It is specially suited for spiritual advance- 
ment, for attaining nearness to God. Speaking of 
Ramadan, the Holy Qur’an says : “ And when My 
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servants ask thee conceining Me, then surely I am very 
near ; I accept the prayer of the suppliant when he calls 
on Me ” (2 186). The ways of attaining nearness to 

God are here spoken of as being specially opened in 
Ramadzan, and this nearness is to be sought through 
prayer. It is foi this reason that the Holy Prophet used 
to have special regard for Tahaj]ud prayers in the month 
of Ramadan. And he also recommended that his 
followers should, duiing this month, awake at night for 
prayers (Bu. 2 • 27). 

1‘tikaf IS derived from ^akafa 'alat-Jn, meaning he 
hepiy or clave, to it constantly or per- 

' ^ severtngly (LL.), and I'tikaf means 

literally to stay in a place; technically it is staying in a 
mosque foi a certain number of days, especially the last 
ten days of the month of Ramadan. Bukhari has 
devoted a whole book to I'tikaf (book 331, showing the 
practice of the Holy Prophet in this connection. During 
these days, the mu'takif, the man who enters the state of 
I'tikaf, dissociates himself from all wordly aflairs, and he 
does not leave the mosque unless there is necessity 
(liaja), such as evacuation, or having a bath, etc. 
(Bu. 33 : 3, I) Usually a tent was pitched for the Holy 
Prophet in the yard of the mosque (Bu. 33 7). Women 
are also allovicd to enter a state of I'tikaf (Bu. 33 ; 6). 
The mu'takif may be visited by other people or by his 
wife (Bu. 33 ; 11). .“According to one hadiA, he may 
visit a sick person' (AD. 14 : 78). An i'tikaf may be 
performed in other days (AD. 14 ; 75), but the last ten 
days of Ramadan are specially mentioned in yadith, 
and i'tikaf is spoken of in the Holy Qur’an in connection 
with Ramadzan 

1 There are other hadiU} shomn;; llidt he should not visit the sirk, 
nor assist at a burial, but evidently such deeds fall within the meaninp'of 
haja 


504 



SAUM OR FASTING 

One of the last ten nights of the month of RamadzSn 
IS called lailat al-Qadr. The word 
lail or latla means night and qadr 
means originally measuring But lailat al-Qadr is 
also translated as meaning the night of grandeur or 
majesty. In the Holy Qur’an, it is spoken of m two 
places. In ch. 97, it is mentioned thrice as lailat al-Qadr : 
“ Surely We revealed it on lailat al-Qadr. And what 
will make thee comprehend what lailat al-Qadr is ’ 
Lailat al-Qadr is better than a thousand months. The 
angels and the inspiration {al-rilh) descend in it by the 
permission of their Lord for every commandment {amr). 
Peace ! it is till the break of the morning.” Mere this 
night IS spoken of as the night in which the Holy Qur’an 
was revealed, and it is further stated that it is the night 
on which angels and inspiration descend. It is also 
mentioned in ch. 44 where it is called laila inubsraka\ 
“ Consider the Book that makes manifest (the tiuth) : We 
revealed it on a blessed night— surely We are e\er 
warning — therein every wise commandment (amr I is made 
distinct, a command [amr) from Us ” (44 ; 2 — 5 i. It will 
be seen that, in both places, the Holy Qur’an is spoken of 
as having been revealed on this night, and elseuhere it is 
stated that the Holy Qur’an was revealed in the month 
of Ramadzan, which shows that this night occurs in the 
month of Ramadan. The revelation of the Holy Qur’an 
on this night means that its revelation began on that 
night ; in other words, the first revelation came to the 
Holy Prophet on this night It is called the night of 
measure because on it was laid the basis of a new revela- 
tion to the world which contains every commandment 
(amr) full of wisdom and knowledge {hakim)-, for the 
same reason, it is called a blessed night or the grand 
night. The lailat al-Qadr is, therefore, as it were, the 
anniversary of the revelation of the Holy Qur’an. 
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As sho\Mi above, the last ten days of Ramadan are 
specially obsened as days of devotion, so much so that, 
though Islfim discouiagcs asceticism, yet ni these ten 
days, a Muslim is a1lo\\cd to lead an ascetic life, by keep- 
ing himself to the mosque and gning up all worldly affairs. 
There are^arlous hadlA showing that the iMushms should 
look for this night as one of the odd nights in the last 
ten nights of Rama dz an (Ru. 32 3) or in the last seven 

nights fBu 32 2 ) According to some hadi^, it is the 
tw'enty-fifth or twenty-seventh oi twenty-ninth night of 
Ramadzan One hadi^ sa}s that some of the Com- 
panions of the Holy Prophet were shown lailat al-Qadr 
in their dicains in the last seven nights (MM 7 ; 9 — ii). 
It should be borne in mind that l.iilat al-Qadr is a spiri- 
tual experience, as it was the spiritual, not the physical 
experience of the Iluii Prophet, and as the last-quoted 
hadith shows, it was the spiritual experience of the Com- 
panions, and therefore it is an error to think that it can 
be beheld as a physical experience, or that any physical 
change is witnessed on that night. It is the spiritual 
experience of the man who exerts himself in Ramadzan 
to seek nearness to the Divine Being. 
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HAJJ OR PILGRIMAGE 
The word hajj means, literally, repairing to a thing 
for the sake of a visit ( al-qasd It-l- 
ziyara) (R.), and in the technicality 
of law the repairing to Bait-Alla.h (the House of Allah) 
to observe the necessary devotions ( iqdmat-an h-l-niisiik ) 
(R.). Bait- Allah is one of the names by which the Ka'ba 
IS known; and nusiik means 'ibctda (worship or devotion), 
or ts'a (obedience) ; it is also the plural of nasika 
meaning dhabiha (the animal that is sacrificed) (N.). 
From the same loot and carrying the significance of 
'ibada, is niansik, and its pluial viaiiSstk is particularly 
used to signify the acts of de\otion prescribed in hajj. 
It is generally under the head manSsik that injunctions 
relating to hajj are mentioned in yadith collections. 

As an institution hajj existed, before the advent of 
liuiuDcan Islam, fiom a veiy remote antiquity, 

adoption oi ii.in In Modern European Criticism takes the 
view' that its adoption by Islam, 
with certain reforms, of course, was due to seveial causes 
which sprang up after the Prophet’s flight to Madina. 
Chief among tliese causes are said to be the i ictory won 
by Islam at Badi which, it is opined, made the Prophet 
look forward to the conquest of Makka, and the final 
rupture with the Jews, whom the Prophet had, at first, 
hopes of winning over to his cause. Hughes advances 
this theory in his Dictionary of Islam undei the heading 
“ Ka'bah ” 


“ When Muhammad found himself established in 
al-Madinah, with a very good prospect of his obtaining 
possession of Makkah, and its historic associations, he 
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seems to have withdrawn his thoughts fiom Jerusalem* 
and its Sacred Rock and to hx them on the house at 
Bakkah as the home founded for mankind The Jews 
proving obdurate and there being little chance of his 
succeeding in establishing his claim as their prophet, 
spoken of by Moses, he changes the qiblah, or direction 
for prayer, from Jerusalem to Makkah. The house at 
Makkah is made ‘a place of resort unto men and a 
sanctuary.' ” 

Other European writeis have adtanced the same 
theory, and recently A. J. Wcnsinck has incorporated 
it into the Encyclopedia of IslUm. Writing under 
“ya^^" he says; 

“ Muhammad’s interest in the Iladjdj was first 
aroused in al-Medina Several causes contributed to 
this, as Snouck Hurgronje has shown in his Mekkaansche 
Feest, The brilliant success of the battle of Badr had 
aroused in him thoughts of a conquest of Mecca. The 
preparations for such a step nould naturally be more 
successful if the secular as well as the leligious interests 
of his companions were aroused. Muhammad had been 
deceived in his expectations regarding the Jewish 
community in Medina and the disagreements with the 
Jews had made a religious breach with them inevitable. 
To this period belongs the origin of the doctrine of the 
religion of Abraham, the alleged original type of Judaism 
and Islam. The Ka'ba now gradually advances into the 
centre of religious worship; the father of monotheism 
built it with his son Isma'il and it was to be a ‘ place of 
assembly for mankind.’ . In this period also the 

Ka'ba was made a kibla ..This is the position of affairs 
in the year 2 of the Hidjra.” 

On the face of it, it appears to be a very plausible 
theory but it is m flat contradiction to historical facts. 
The battle of Badr was fought in the month of 
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• 

Ramadan, in the second year of Hijra, and the final 
rupture with the Jews came in the third year after the 
battle of Uhud ; while the Ka'ba was made a qibla 
sixteen months after the Hijra (Bu. 8 . 31), that is to say, 
about three months before the battle of Badr. The 
structure which, according to Hughes, Wensinck and 
Hurgronje, was built on the victory of Badr and the 
rupture with the Jews, the idea of formulating a doctrine 
of the religion of Abraham, the father of monotheism, as 
a prototype of Islam, Judaism and Christianity : of the 
sacredness of the Ka'ba and its connection with the 
names of Abraham and Ishmael . of the Ka'ba being 
made a qibla and of the institution of hajj with prospects 
of conquering Makka ; all this existed not only long 
before the battle of Badr but even before the Prophet’s 
flight to Madina. The religion of Abraham as pure 
monotheism is mentioned in a sura belonging to the 
middle Makka period, where Abraham is also called 
a lianif . “Abraham was an exemplar, obedient to 
Allah, upright {hanif) Then w’e re\ealed to 

thee • Follow' the faith (iinlla) of Abraham, the upright 
one {hanif), and he was not of the polytheists ’’ (16 • 
120-123). And again in a suia belonging to the last 
Makka period “ My Lord has guided me to the right 
path, to a most right religion, the faith {milla) of 
Abraham, the upright one {hanif), and he w'as not of the 
polytheists” (6: 162) It is surprising to find Oriental- 
ists so learned ignoring such broad facts of history for 
the sake of a pet theorj’. 

Similarly, the sacredness of Makka and its connec- 
S.i(.edness of M.iku.i ‘lon With the names of Abraham 
,\nci the Ka'b.x ipi oiini. and Ishmael, finds clear mention in 
ed .noa.l.Pst.P^cl.u.^n. revelatioiis. In one 

of the earliest suras, Makka is described as “ this city 
made secure” (95 : 3). In another equally early revelation. 
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it IS referred to as the ‘‘Citj'” * “ Na3 ' I call to witness 
this City — and thou shalt be made free fiom obligation 
in this City — and the begettei and ^\hom he begot” 
(90 : 1-3) ; ^^hele, in the last \\oids, Abiaham and Ishmael 
are refencd to The Ka‘ba is called al-Bait al-ina^mTir, 
or the House that is visited, in a revelation of the same 
period (52 . 4), \\hile anothei revelation of the early 
Makka period speaks of uI-Masjid al-Haram or the 
Sacred Mosque (17 1' The sacredness of Makka is 

spoken of in still clearer word*- in re\clations belonging to 
the middle Makka peiiod • “ I am commanded only that 

I shall serve the Loid of this Citv, Who has made it 
sacred, and His are all things” (27 91). The names 

of Abraham and Ishmael in connection with Makka, its 
sacredncss and the fact of its being a place of resort for 
men, also find mention in the middle Makka revelations • 
“ And when Abraham said My Lord ' make this City 
secure and save me and mj- sons from worshipping idols 
O our Lord' I have settled a pait of my offspring in 
a valley unproductive of fruit near Thy Sacred House, 
our Lord ' that they maj keep up prayer , therefore 
make the hearts of some people yearn towards them and 
provide them with fruits ” (14 35-37) 

The theory thus built up by European savants has 
Why Ka'ba \>a-> iioi no foundation whatever. The sac- 
macie qibia eniiiei ' redness of Makka and its great 

Mosque, the connection theiewith of the names of 
Abraham and Ishmael, and the fact of Makka being 
made a resort for men, arc all themes of the earliest as 
well as the later revelations It is true that the various 
commandments and prohibitions w'ere rev'ealed gradually, 
and that the command to make the Ka'ba a qibla, 
w'as revealed at Madina, but even this happened before 
the battle of Badr. Notwithstanding all that was said in 
the Holy Qur’an with regard to the sacredness of Makka 
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and of the Ka‘ba, nolwithbtanding the fact that pilgrim- 
age to Makka hid been ordained as a duty of the 
Muslims towards the close of the Prophet’s stay at 
Makka, as shown later, notwithstanding even the fact 
that it was the Holy Prophet’s own desire that the 
Ka‘ba should be made his qibla (Bu. 2 30 , 8 • 31 ; 65, 
sura 2, ch 18), he continued to follow the qibla of the 
last prophet that had passed away before him, that is, 
Jerusalem, and awaited the Divine direction. The Holy 
Qur’an recognized the truth of all the prophets, includ- 
ing the prophets of Israel, and as Jesus was the last of 
those prophets and his qibla the same as that of the 
Israelite piophets,^ namely, the temple at Jerusalem, 
which place was honoured bj- the H0I5' Qur’an (17 : 1) 
as al-Masjtd al-Aqs>d (lit , the Remote Mosque), he retain- 
ed it as his qibla until he leceived an express revelation 
to turn towards the Sacred Mosque. Moieover, he did 
not receive that commandment when he was at Makka 
among the polytheists when it might have been said that 
he was scheming to win over the Arabs , but it was after 
his coming to Madina, at a time when lelations wnth the 
Jews were still friendly, when the piospects of w'lnning 
over the Arabs w'eic as distant as ever, and when war 
with the Quraish at Makka had become lne^ itable, that 
the Prophet received a revelation to tuin to the Ka'ba 
as the futuie qibla of the Muslim world. For sixteen 
long months at Madina, he had continued to pray with 
his back to Makka, the avowedly sacied teiritory, 
because he would not do anything of his own desire. As 
soon as he came to Madina, he felt the difficulty that he 
could no more, as at Makka, turn his face to both places, to 
the Holy temple at Jerusalem and to the Sacred Mosque 
at Makka ; he realized that in turning his face to one 

1 It should be noted that the Christians themselves ceased to follow 
the qibla of Christ. 
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he must turn his back on the other; and however much 
he desired that the Sacred Mosque at Makka should be 
his qibla, still he would not tuin his back to the qibla of 
the last prophet before him, until he received a Divine 
commandment to that effect. 

The hajj was a lecognized institution in the first 
When ^^as ha,., li.st ^nd secoiid years of Hijra before 
instituted the commencement of the war with 

the Quraish. The second chapter which w'as, in the 
main, revealed in the fiist and second years of Hijra, 
IS full of directions relating to hajj, the context whereof 
shows clearly that fighting had not actually taken place, 
though prospects of a war were in sight. The months 
in which hajj is to be performed are thus spoken of : 
“ They ask thee concerning the new moons *. say, They 
are times appointed for the benefit of men and for the 
pilgrimage” (2:189). And again “ The pilgrimage 
IS performed in well-known months ” (2 197). Between 

these two verses, which speak of the months of hajj, 
occur the verses by which the Muslims were permitted 
to take up the sword to defend themselves : And fight 

in the way of Allah with those who fight with you” 
(2 : 190) ; from which it will be seen that the details 
of hajj were being given when fighting was as yet only 
permitted, and it was after that, that the actual fighting 
began. The details of hajj were, therefore, revealed 
before the battle of Badr. The rules of conduct to be 
observed when proceeding on hajj are also stated in the 
same context • “ Whoever determines the performance 

of the pilgrimage therein, there shall be no foul speech, 
nor abusing, nor disputing in the pilgrimage ” (2 : 197). 
The sa‘y (running) between Safa and Marwa is spoken 
of in still earlier verses : ” The Safa and the Marwa 

are among the signs of Allah, so whoever makes a 
pilgrimage to the House or pays a visit to it, there is 
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no blame on him if he goes round them both” (2 : 158). 
This was said because there were at the time two idols 
on the Safa and the Marwa The going to ‘Arafat and 
Muzdalifa IS also spoken of* ‘‘So when you hasten on 
from ‘Arafat, remember Allah near the Holy Monument” 
(2 : 198) ; and there is a clear injunction to accomplish 
the hajj : “And accomplish the hajj and the ‘umra for 
Allah ” (2 : 196). 

The mention of these details of hajj is a proof 
that the institution of hajj had already been recognized 
as part of the laws of Islam. In fact, we find a Muslim, 
here and there, performing the hajj, when, on account 
of some alliance, he deemed himself secure, it being 
impossible, of course, for the generality of the Muslims. 
Thus it IS related of Sa‘d ibn Mu'adh that on account 
of his friendship with Umayya ibn ilhalf, a Quraish 
chief, he went to Makka to perform an ‘umra after the 
Hijra and before the battle of Badr-that is, in the first 
year of Hijra — and had an altercation with Abu Jahl, 
whom he threatened with cutting off the Quraish trade 
with Syria (Bu. 64 • 2). He would not have done so 
unless the institution of hajj had been adopted by Islam. 
Hence it is clear that hajj was a recognized institution 
of Islam in the first year of Hij’ra. In fact, hajj was 
instituted before the Hijra took place, and while the 
Holy Prophet was still in Makka. The chapter entitled 
al-Haji was revealed towards the close of the Holy 
Prophet’s career at Makka', and it was in this chapter 

1 Roclwcll lb certainly wrong in placing this chaptci among the 
latest Madina revelations '1 he best authorities are agiccd that it was 
revealed at Makka though some are of opinion that some of its verses 
were revealed in the earlv daj's at Madina, but even this view is 
untenable The \ erses relating to hajj howev er, are not placed in this 
category Muii puts this chapter at the close of the Makka suras of the 
fafth period, and internal as well as external evidence shows this to 
be correct A recent writer concludes his discussion as to the date of 
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that hajj was proclaimed to be an institution of Islam : 
“ And proclaim among men the haij': they will come 
to thee on foot and on every lean camel, coming from 
every remote path, that they may witness advantages for 
them and mention the name of Allah during stated days 
over what He has given them of the cattle quadruped, 
then eat of them and feed the distressed one, the needy. 
Then let them accomplish their needful acts of shaving 
and cleansing, and let them fulfil their vows and let them 
go round the Ancient House ’’ (22 : 27-29). These verses 
leave not the least doubt that hajj was ordained as an 
Islamic institution before the Hijra. 

As the chief features of the hajj centre round the 
Uescnptioii of the Ka'ba, Something must be said about 
Ka'ba. this building and its name. The 

root-word ka'aba means it swelled or became prominent 
(LL.), or it became high and exalted [‘ala wa-rtafa‘a) 
(N.) ; and the Sacred House is called Ka'ba on account 
of its glory and exaltation (N.). The Ka'ba is a 
rectangular building, almost in the centre of the Masjid 
al-IJaram, whereof the front and back walls (north-east 
and south-west) are each 40 feet in length, and the 
two side-walls 35 feet each, the height being 50 feet, 

revelation of this chapter vi ith the folloniiig \\ oids "To conclude bora 
22 IS thoroughly homogeneous, coiitaining HO elemenls from the Medina 
period And (as was said a moment ago^ inui h stronger c\ idencc than 
has thus far been offered must be produced htloie it can be maintained 
that Mekkan Suras were fieely intcipolaled alter tlie llijra ' (//le yeaisfi 

!• oundalion 0 ] Islam, b> C C Toire>, p lOU; 

1 This verse is preceded by one m which Abraham is spoken of 
And when We assigned to Abraham the place of the House, saying, 
Do not set up aught with Me. and purify My House for those who make 
the circuit and w’ho stand to pray and who bow and prostrate them- 
selves ’’ The words “Proclaim among men the hajj " are, therefore, 
generally understood to have been addressed to \braham E\en if this 
view IS accepted, it is equally an address to the Holy Prophet, for as the 
context shows, the mention of Abraham IS only by way of parenthesis- 
and inasmuch as the pilgrimage is an ordinance common to both the 
Abrahamic and the Islamic faiths, the address is equally to both prophets 
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the four walls running north-west, north-east, south-west 
and south-east. 

The four corners of the building are known by four 
different names, the north corner as al-rukn al- Iraqi 
(after ‘Iraq or Mesopotamia), the south corner as 
al-Yamani (after Yaman), the west corner as al-rukn 
al-Shami (after Sham or Syria) and the east corner as 
al-rukn al-Aswad (after the Hajar al-Aswad, or the 
Black Stone). The four walls of the Ka‘ba are covered 
with a black curtain called Kiswa, lit., clothing. The 
door of the Ka‘ba is in the north-east wall, about seven 
feet from the ground, not in the middle of the wall but 
nearer the Black Stone. When the Ka‘ba is opened, 
a stair-case is placed in front of it to enable the visitors 
to reach the entrance. Outside the building is an open 
space, called al-yijr (lit., prohibited), marked by a semi- 
circular wall three feet high, running opposite the north- 
west wall of the Ka'ba, the two ends of this wall being 
about SIX feet distant from the north and west corners 
of the Ka‘ba, and the central part about 37 feet from 
the wall. This part is also called al-Iiatim (from 
hatama meaning it crushed), though Ibn ‘Abbas is 
reported as saying that it should not be called by that 
name, as this name was given to it in the days of Ignorance 
and carried with it the superstitious association of 
throwing there one’s whip or shoe at the time of taking 
an oath (Bu. 63 : 27). For the purpose of making 
circuits, the yijr IS included in the building. There 
are hadith showing that the ^ijr was considered by the 
Holy Prophet to be part of the building of the Ka‘ba 
(Bu. 25 : 43 ; M. 15 : 66). It was for this reason that 
‘Abd-Allah ibn Zubair included it in the building proper, 
but it was again left an open space when the Ka‘ba was 
rebuilt after him, by ^ajjsj. 
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In the east corner at the height of about five feet is 
the JHajar al-As\\ad (lit , the Black Stone) built into the 
wall. It IS of a reddish black colour about eight inches 
in diameter, and is now broken into pieces held together 
by a silver band. The Maqam Ibrahim must also be 
mentioned in connection \\ith the Ka‘ba It means “the 
place of Abraham,’’ and the na'nc is gi\cn to a ver\ 
small building within the Sacred Mosque, about fi\c feet 
square, supported on six columns eight feet high This 
name, Handed down from antiquit\ from ont generation 
to another, is a decided proof of the connection of 
Abraham with the Ka‘ba, and attention is drawn to this 
in the Holy Qur'an in 3 96 But a'^ used in 2 ; 125, 
Maqtlm Ibrahim means the Sacred House it=eif. 


The Ka'ba is stated in the Holy Qur’an to be “ the 
first House (of Divine worship'* 

HlStorj' of t'.f> K.I b.i i. 1 f r 

appointed for men (3 ■ 9o). In 
one place it is called al-Baii al-Atlq or the Ancient 
House (22 : 29). It is also called al-Bait al-Haram 
(5 : 97), or al-Mnharram (14 37) which carries the same 
significance as al-Hardm. buth meaning originally 
al-mamnu' niin-hii or that ichich is forbidden , in other 


words, a place whereof the sanctity must not be violated. 
There is nothing in the Holy Qur'an, or the HadiA, to 
show when and b\- whom the Ka’ba was first built , but 
it is said to have been rebuilt by Abiaham and Ishmael 
“ And when Abraham and Ishmael raised the foundations 
of the House, Our Lord * accept from us ’’ i 2 . 127). An 
earlier revelation makes it clear that the Ka'ba was alieady 
there w'hen Abraham left Ishmael in the w ilderness of 
Arabia : “O our Lord > I have settled a part of my 
offspring in a valley unproductive of fruit near Thj- Sacred 
House” (14 ; 37). It appears from this that Ishmael had 
been purposely left near the Sacred House , it w'as, in 
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fact, under a Divine commandment that Abraham took 
this step (Bu 60 . 9) It would seem that the Ka‘ba was 
then in a demolished condition and was afterwards, when 
Ishmael grew to manhood, rebuilt by Abraham and 
Ishmael as stated in 2 12/. In a long hadith of Ibn 

‘Abbas, speaking of Abraham leaving Ishmael and his 
mother near the Ka'ba, it is said • “ And the House was 
then rising above the surface of the earth like a mound, 
the flood waters passing to its right and to its left’’ 
(Bu. 60 : 9). The hadidi then goes on to narrate how 
long after this, when Ishmael had grown to manhood and 
was a married man, Abraham came to pay a visit 
to him and told him that Almighty God had commanded 
him to build a house at the place where the mound was, 
and how the father and the son built the Ka'ba. Besides 
being in a ruined condition, it seems to have had idols 
placed 111 it and Abraham was required to purify it of 
these ; “ And We enjoined Abraham and Ishmael, saying. 
Purify My House for those wdio visit it and those who 
abide in it for de\otion and those who bow down and 
those who prostrate themselves” (<’ : 125). Nearly th^ 
same words occur in an earlier revelation ; see 22 : 26. 

The Ka'ba was again rebuilt by the Quraish when 
the Holy Prophet ivas a young man, and he personally 
took part in its building, carrying stones on his shoulders. 
During the construction a dispute arose as to who should 
place the Black Stone in its place. Every tribe w^as 
desirous of having this honour accorded to its representa- 
tive. Finally a settlement was arrived at, namely that 
the decision of the man who made his appearance first in 
the Ka'ba should be accepted by all. Fortunately-, the 
man who appeared first was Muhammad, and there was 
an outcry that al-Amin (the Faithful one) had come. 
The Holy Prophet decided this dispute with his -usual 
sagacity, placing the, stone in a cloth with his own hands, 
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and then asking a representative of each of the tribes to 
hold a corner of that cloth and lift the stone to its position, 
the Prophet himself fixing it in position. The Ka'ba 
remained as it was built by the Quraish until the time of 
‘Abd-Allah ibn Zubair, when the building having been 
damaged by the Umayyad army which had besieged 
Makka, ‘Abd-Allah decided to rebuild it, instead of 
repairing it, including the Hijr in the building proper. 
But after the fall of ‘Abd-Allah, Hajjaj again rebuilt it 
on the foundations of the structure enacted by the Quraish. 
And the building to-day rests on the same foundations. 

The Ka‘ba stands in the centre of a parallelogram 
whose dimensions, as given in the 

Al'AIsisjLcl flI'MHrdiTi ^ y* f7* 

EncyclopcBclta of are as 

follows : N. W. side 545 ft., S. E. side 553 ft,, N. E. side 
360 ft., S. W. side 364 ft. This area is known as al- 
Masjid al-HarSm or the Sacred Mosque, the famous 
mosque of Makka. The name is met with m pre-Islamic 
literature (En. Is.). In the Holy Qur’an this name occurs 
in revelations of the early Makka period, as in 17 : 1. 
The area of the Sacred Mosque contains, besides the 
Ka‘ba, the Maqam Ibrahim and the Zamzam buildings. 
The Sacred Mosque was the centre of all administrative 
activities before Islam, as within it was situated the 
Dar al-Nadwa (the Makkan Council Hall), where all 
important matters regarding the weal or woe of the 
people were settled. After the advent of Islam, the 
Sacred Mosque has been the pivot of the intellectual 
activities of Makka, and the whole Muslim world looks 
upon it as its central point. 

The Holy Qur’an claims the Ka‘ba as the first 
Historical evidence of house of Divine worship on earth, 
antiquity of Ka‘ba and all available historical evidence 

upholds this claim. It is sufficient to quote Muir : 

“ A very high antiquity must be assigned to the main 
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features of the religion of Mecca .. . Diodorus Siculus, 
writing about half a centurj' before our era, says of 
Arabia washed by the Red Sea, ‘there is, in this country, 
a temple greatly revered by the Arabs,’ These words 
must refer to the Holy house of Mecca, for we know 
of no other which ever commanded such universal 
homage... Tradition represents the Kaaba as from 
time immemorial the scene of pilgrimage from all 
quarters of Arabia. — from Yemen and Hadhramaut, from 
the shores of the Persian Gulf, the deserts of Syria, 
and the distant environs of Hira and Mesopotamia, men 
yearly flocked to Mecca. So extensive a homage must 
have had its beginnings in an extremely remote age” 
f Lt/e of Mahomet, p. xc.). 

Not only does Muir recognize “ a very high anti- 
Abrahamic origin of quity ” for the Ka'ba, but also for 
chief features of hajj “the main features of the religion 
of Mecca,” that is to say for the mam features of haj]. 
In fact, as he says, the sacredness of the territory around 
Makka and the fact of its being a centre of pilgrimage, 
can only have come down from time immemorial, for 
there is no tradition or record showing that it was 
introduced at any time within historical memory. Some 
of the ceremonial is undoubtedly due to Abraham, as for 
instance the sa‘y (mnning between Safa and Marwa), 
which IS in commemoration of Hagar’s running to and 
fro to seek water for the baby Ishmael, or the sacrifice 
which IS m commemoration of Abraham’s endeavour to 
obey the Divine commandment which, he thought, meant 
the sacrifice of Ishmael. The tawaf (circumambulation) 
of the Ka'ba, however, must have existed before 
Abraham. But all the main features of the hajj, as 
existing at the advent of the Holy Prophet Muhammad, 
were undoubtedly based on the authority of Abraham. 
Such at any rate was the tradition, and such is the 
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statement of the Holy Qur’an, for the order was given to 
Abraham and Ishmael : “And when We assigned to 
Abraham the place of the House, saying. Do not set 
up aught with Me, and purify My House for those who 
make the circuit and who stand to pray and who bow 
and prostrate themselves. And proclaim among men the 
pilgrimage thajj) ’’ (22 ; 26, 27). Thus .\braham not only 
rebuilt the Ka'ba and purified it of all traces of idolatiy, 
but he also enjoined hajj with its mam features which 
were therefore based on Divine revelation. Elsewhere, 
Abraham and Ishmael are spoken of as prajang to God; 
“And show us our wa 5 's of devotion’’ (2 : 128). The 
Arabic word for u’ays of devotion is manasik, the very 
word which is, throughout HadiA collections, adopted for 
the devotional acts of hajj. And it \\as by Divine 
revelation that the Holy Prophet Muhammad was led 
to adopt them. 

The only change introduced into the features of 
hajj, after Abraham, seems to have been the placing 
of idols in the Ka'ba and other important places of the 
hajj. Thus two idols, the Usfif and the Na’ila, were 
placed on the Safa and the Marwa, respectively (IJ- 
C. II, pp. 26, 27). The Ka'ba itself had within it 360 
idols, all of which were throiMi out by the Holy Prophet, 
at the conquest of Makka Some other minor changes 
were introduced. For instance, the Quraish and the 
KanSna, who styled themselves the ^ums, as a mark of 
their strength and vehemence, used to stay at Muzdalifa, 
thinking it beneath their dignity to join other pilgrims 
in going forth to the plain of 'Aiafat This distinction 
was evidently an innovation on the part of the more 
powerful tribes ; and as Islam toleiated no distinctions, 
they were ordered to go forth to ‘Arafat along with the 
others. Another change was the prohibition to go naked, 
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while making circuits round the Ka‘ba (Bu. 25 ; 66). 
Another hadith shows that before Islam people did not 
leave Muzdalifa, where the night was passed, until they 
saw the sun shining. The Hoty Prophet abolished this 
practice and ordered the march from Muzdalifa to begin 
before sunrise. It may be that the polytheists of Arabia 
connected it in some waj^ with the worship of the sun, 
and the change may have been ordered to destroy “ a 
solar rite;’’ but evidentlj- it was to facilitate matters for 
the pilgrims to enable them to start immediately after 
saying their morning prayers, that time being more 
suitable for moving from one place to another as the 
heat of the sun was avoided. This also seems to be the 
reason why the march from ‘Arafat was deferred till 
after sunset. 

Islam discourages asceticism in all its aspects. It 
Asceticism combinod condemns monkery outright, and 
with seciiiai ism Speaking of the Christian practice, 

the Holy Qur’an says. “And as for monkery, they 
innovated it — We did not prescribe it to them ” 

(57:27). Yet Islam lays the greatest stress upon the 
spiritual development of man, and in its four main 
institutions, prayer, zakat, fasting and hajj, introduces 
workable ascetic formulae into the daily life of man — 
an asceticism w’hich is quite in keeping w'ith the secular 
side of life. The five daily prayers require the sacrifice 
of a small part of his time, and thout in any w^ay 
interfering with his everyday life, en.i i!c him to realize 
the Divine that is within him. The institution of zakat 
demands the giving up of a small portion of his wealth 
without interfering with his right to property. Fasting 
requires the giving up of food and drink but not in such 
a manner as to make him unfit for carrying on his regular 
work or business. It is only in hajj that asceticism 
assumes a marked form, for the pilgrim is required not 
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only to give up his regular work for a number of days, 
for the sake of the jouincj' to Makka, but he must, in 
addition, give up man} other amenities of life, and live, 
more or less, the life of an ascetic. The hajj is, how- 
ever, a function which generally comes only once in a 
lifetime, and, therefore, while leading a man through 
the highest spiritual experience, it does not interfere in 
any appreciable degree with the regular course of his 
life. Thus docs Islam make a man pass through an 
ascetic course of life without neglecting his secular 
duties. 

No other institution in the world has the wonderful 
Levelling infliipncp influence of the hajj m levelling 
all distinctions of race, colour and 
rank. Not only do people of all races and all countries 
meet together before the Holy House of God as His 
servants, as members of one Divine family, but they 
are all clad in one dress — in two white sheets - and there 
remains nothing to distinguish the high from the low 
There is a vast concourse of human beings, all clad in 
one dress, all moving in one way, all having but one w'ord 
to speak, labbaika Allah-umvia labbaiha meaning 
here are we, O Allah ! here are we in Thy presence. It is 
hajj alone that brings into the domain of practicality 
what would otherwise ‘jeeni impossible, namely that all 
people to w'hatever class or countiy thrv belong should 
speak one language and w'ear one dress Thus is every 
Muslim made to pass once in his life thiough that narrow 
gate of equality which leads to broad brotherhood. All 
men are equal in birth and death ; they come into life 
in one way and they pass out of it in one way, but hajj is 
the only occasion on which they are taught how to live in 
one way, how to act in one way and how to feel in one 
way. 


522 



yAJJ OR PILGRIMAGE 

The description of hajj by European writers takes 
A highei spiiitadi ex notice only of its outward actions and 
has never tried to discover their 
real significance and inner value. The details of hajj will 
be discussed later on, but looking broadly at the scene at 
Makka during the hajj days, one is struck in the first 
place by the unity which is achieved among the discordant 
elements of humanity. Deeper than that, however, lies 
another value of hajj, and this is the higher spiritual 
experience which is made possible by this unique 
assemblage of men, the experience of drawing nearer and 
nearer to God till man feels that all those veils which 
keep him away from God are entirely removed and he is 
standing in the Divine presence. It is true that God 
does not live in Makka, nor is the Ka'ba the House 
of God in a material sense ; true too that a Muslim is 
taught to hold communion with God in a remote corner, 
in solitude, in the dead of nights, and thus all alone he 
goes through the experience of drawing nearer to God : 
but there is yet a higher spiritual experience to which he 
can attain in that vast concourse of men assembled in the 
plain of ‘Arafat. Every member of this great assemblage 
sets out from his home with that object in view. He 
discards all those comforts of life which act as a veil 
against the inner sight. He is required to put on the 
simplest dress, to avoid all talk of an amorous nature and 
all kinds of disputes, and to undergo all the privations 
entailed by a journey to a barren land like Arabia, so 
that he may be able to concentrate all his meditation on 
the Divine Being. The comforts of life are undoubtedly 
a veil which shut out the other world from human sight, 
and sufferings and privations as certainly make a man 
turn to God. To concentrate all one’s ideas on God, 
not in solitude but in the company of others, is thus the 
object of hajj. A man may have the company of his 
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wife and yet he must not have amorous talk with her ; he 
may be in the eumpany of his ad\ersary, > et he is not 
allowed to ha^ e any quari el with him , and all this that 
he may have a higher spiritual experience, the spiritual 
experience not of the hermit who is cut off from the 
world, not of the devotee holding communion with God 
in the corner of solitude, but of the man living in the 
world, in the company of his w if e, his friends and his 
foes. 

The higher significance of a man’s spiritual experience 
in an assemblage is evident from anothei point of view as 
well. That there is a mysterious way from one heart to 
another is an undeniable truth , it is recognized even by 
the materialist. Therefore the company of a man who 
IS inspired by similar feelings and w’ho is undergoing a 
similar experience would undoubtedly give additional 
force to the spiritual experience of each one of such 
companions Now', take the case of thousands of men, 
even hundreds of thousands, all inspired by the one idea 
of feeling the presence of the Divine Being, all concentrat- 
ing their minds on the One Supreme Being Who for the 
time IS their sole object And add to this the mighty 
effect of the outward unity of them all, all being clad in 
the same two sheets, all crying in one language what is 
understood by all, lahbaika Allah-umma lahhaika — 
“ Here we are, O Allah ! here are we in Thy august 
presence.” Their appearance, as well as the words 
which are on their lips, show that they are standing in 
the Divine presence, and are so engrossed in the 
contemplation of the Divine Being that they have lost 
all ideas of self. Europeans who have observed this 
wonderful scene but who have yet not gone deep enough 
into its inner significance have wondered that in this 
vast concourse of humanity, there are sobbings on every 
side, there are tears flowing from every eye, but perhaps 
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they have never given a thought to the inner change 
which thus affects them outward]}'. So engrossing is the 
Divine presence in which they feel themselves to be that 
they quite forget that they are in the midst of an 
assemblage ; they forget even themselves, and the 
Divine presence is all in all to them. God is surely not 
in Makka to the exclusion of other places, yet that vast 
assemblage at Makka sees Him and feels His presence 
as if He IS actually there in their very midst. Such is the 
higher spiritual experience of the pilgrims to Makka, the 
experience not of the hermit shut up in his closet, cut off 
from the world, but the experience of a mighty concourse 
gathered together m one place 

Hajj IS obligatory on every adult, only once in his 
On vhomrs hajj obii- life, and its performance oftener is 
’ voluntary (AD. 11 : 1). The obliga- 

tion to perform the hajj is further subject to the condition 
that one is able to undertake a journey to Makka . “And 
pilgrimage to the House is incumbent upon men for the 
sake of Allah, upon eveiy one who is able to undertake 
the journey to it ” (3 96). The ability to undertake 
the journey depends on various circumstances. There 
may be a physical disability, such as renders a man unable 
to bear the hardships of the long journey. For instance, 
a very aged man w’as deemed to be exempt from the 
obligation (Bu 35 . 1) Or, the disability may be due 
to financial reasons, as when a man ’ns not got sufficient 
provision for the journey as well .'s for the dependents 
whom he leaves behind The condition of taking 
sufficient provisions for the jouiney is laid down in the 
Holy Qur’an . “ And make provision, for the benefit of 
the provision is the guaiding of oneself” (2 : 197), It 
IS related that people from Yaman used to come for 
pilgrimage without any provisions with them, saying that 
they were mittawakhl (people trusting in God), and 
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when they came to Makka, they resorted to begging 
(Bu. 25 : 6). 

There is also an express prohibition against vowing 
to go for pilgrimage on foot. When the Holy Prophet 
saw such a man performing the journey in distress, and 
was told that he had vowed to make the pilgrimage on 
foot, he said, Allah does not need that this man should 
punish himself thus, and ordered him to get on the back 
of an animal (Bu. 28 . 27) Similarly a \ow to walk 
bare-footed to Makka was annulled by the Holy Prophet 
(AD. 21 : 19). This shows that a man must have 
sufficient provision to reach Makka comfortably. Danger 
to life may also be a reason for freeing a man from the 
obligation of hajj. The Holy Prophet himself and many 
of his Companions could not perform a pilgrimage after 
the flight to Madina, because their lives would not have 
been safe at Makka. And when ultimately the Prophet 
undertook a pilgrimage (‘umra) with about 1,400 Com- 
panions in the sixth year of Hijra, he was not allowed to 
proceed beyond Hudaibiya which was outside the limits 
of the Ilaram, and had to come back without performing 
a pilgrimage. 

The word 'umra is derived from 'aviara meaning 

he mhahited a place or paid a visit 

‘Umw j 

to it, and in the terminology of 
Islam ‘umra means a visit to the Ka'ba. It differs from 
hajj in two respects. In the fii't place, hajj cannot 
be performed except at the fixctl time, while ‘umra 
may be performed at any time ; Shawwal. Dhi-qa‘d and 
ten days of Dhi-l-Hijja are particularly spoken of as 
months of hajj (2 : 197 ; Bu. 25 : 34), so that a man can 
enter into the state of ihram for hajj only in these 
months, while the actual devotions of hajj are limited 
from the 8th to the 13th Dh i-1-Hijja. Secondly, the 
going to ‘Arafat and the assembling there is dispensed 
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with in the case of ‘umra, while it is an essential part of 
hajj. Another diffeience is that the sacrifice of an 
animal as the concluding act is essential to hajj but not 
so in the case of ‘umra. The ‘umra may be performed 
separately, or along with hajj, when it is like a parallel 
devotion to the latter. Though hajj is spoken of oftener 
in the Holy Qur’an, yet there is an express injunction 
to accomplish both : “ And accomplish the hajj and the 

‘umra for Allah” (2 : 196'). Hadith also speaks of 
wujUb al- umra, or the obligatory nature of the ‘umra, 
and Ibn 'Umar is quoted as saying ‘‘ There is no man 
but on him rests the obligation of the hajj and the 
‘umra,” while Ibn ‘Abbas said that the ‘umra is the 
companion of hajj in the Book of Allah (Bu. 26 : 1). 
In one hadIA it is said that ‘umra in RamadzSn is 
equivalent to hajj (Bu. 26:4) According to another, 
‘umra is not obligatory (Tr 7 • 38i. But any one who 
performs the haj] can easily peifoini the ‘umra. 

There are two ways in which hajj may be combined 
with ‘umra, tamattu'' and qiran. Tamatlii' (lit. profihng) 
consists in combining the hajj and the 'umra in such a 
manner that the pilgrim should enter a state of ihram in 
the months of hajj with the intention of performing an 
‘umra, and get out of that state after the performance 
of the ‘umra, again entering into a state of ihrSm in the 
days of hajj. Thus between the ‘umra and the hajj, 
the pilgrim profits by living in his ordinary condition and 
is not bound by the strict rules of ihrSm, and for this 
he is required to make a sacrifice, or fast for three days 
in the hajj and seven days after returning from hajj 
(2 : 196) k The qiran (lit. uniting together) consists in 

1 Snouck HurgronjeS theoiy regarding tamaltii' has been incor- 
porated into the Encyclopcedia of lUSm by A J Wensinck under the 
heading Ihiam “According to Snouck Huigionje's suggestion the 
restrictions which weie imposed by the ihram became too severe for 
Muhammad, so that during his stay in Mecca before the he 
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entering into a state of ihram in the months of hajj 
with the intention of peiloiniing both hajj and ‘umia, 
and not getting out of that state until both have been 
performed, or entering into a state of ihram in the 
months of hajj with the intention of performing an ‘umra, 
and remaining in the same state until the hajj is also 
performed. Thus the difference between tamatki' and 
qirdn is that in tamattu^ there is a break in the state 
of ihram, while m qirdn that state is continuous. When 
ha]j alone is performed, it is called ifrdd (lit., to isolate 
a thing). With the two differences pointed out above, 
whatever is said below' concerning hajj, applies also to 
‘umra. 

conducted himielf 111 a set ular 1 t-'hion t*; liis lolloueis looked askance 
at him foi tins tlie rc\ elation in SQi.i 1 19’ is saitl to lia\e been given ” 

Theauthoiitj leleiied lo in the conAiuling noicls is not slated, but as 
a matter of fact tlieie is no such tails authoritt It must bate been some 
othei critic of the same t\pe Ihe llolj Piophel peifoimed ha|j, after 
coming to Madina, oiilj once, and llns was also Ins last hajj, and il was 
onl\ about eighu da\ s aftci tins that he ilied '1 heie is not the Himsicst 
ground for supposing that the \ci'C speaking ol Uimaltii' was re\ealed 
on that oct asion On the other hand theie is the cleaiest e\ideiue that 
this verse had been levealed prior to the battle of B.idi, inoic than eight 
years before the 1 arewell Pilgii nage 

There is also e\ idence to show that the Holt Piophel did not on this 
occasion break the conlinuit> ol the ihiani 'I hus the long hadith which 
speaks of the Holt Prophet hat iiig entered into a state of ihiam for ‘umra 
and hajj, saj s, aftei speaking ol the peifoimanccs of Ins ‘umra " I'hcn 
nothing which was forbidden to him bet ante law fill to him until he per- 
formed his liajj and saciificed his offciing (haih, oi the animal biought 
for sacrihcc) on the daj ol saciiliit s, then he returned and made circuits 
of the House, then eteiy thing ttliith was loibitldrn to him became lawful 
to him, and the people who had biought then offerings with them as the 
Piophethad done, did the same as was done b> the Piophel ’ (Bu 25 104). 
The restrictions of ihram becoming too sccere for the Prophet, the looking 
askance of his Companions and the ic\ elation of 2 192 (2 19C, according 
to our computation) on this occasion, aie all iinciilioiis of an ingenious 
brain, which, instead of being exposed b\ 'Wcnsinck haie been gladly 
incorporated into a standard work like the Lnc\clopaedta of hlam, and 
yet the same learned wniter in his index of HadiUi llandbuok of 7 ladilton, 
admits, under the heading Ihiam, that the Holy Prophet did not give up 
the state of ihram in combining hajj and 'umia " Muhammad makes use 
of lamatiu' but does not abandon the sacred state at Makka " 
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The state into which the pilgrim is required to put 
himself on the occasion of hajj is 
called ihram (from haram meaning 
prevention or forbidding), or entering upon a state in 
which a particular dress is put on and certain acts, 
ordinarily lawful, are forbidden. When the Holy Prophet 
was asked as to what dress the mtihrim (the man enter- 
ing into a state of ihrSm) should put on, he 
replied: “He should not put on a shirt or a 

turban or trousers or a cap, nor a dress coloured by 
wars (red) or saffron (yellow) ; and if he does not find 
shoes, let him put on leather stockings {khuffain) ” (Bu. 
3 : 53). Another hadith describes his own dress in the 
state of ihram as follows: “He wore his unsewed 
waist-wrapper {tzSr) and his unsewed outer garment 
covering the upper part of the body {rid&') ” (Bu. 
25 : 23). The ihram dress, therefore, consists of two 
seamless sheets, a sheet reaching from the navel to 
below the knees and a sheet which covers the upper 
part of the body. Both these sheets must be, preferably, 
white. As regards women, they can wear their ordinary 
clothes, and ‘A’isha held that there was no harm if a 
woman pilgrim wore cloth dyed black or red or wore 
boots [khujf). She further held that a woman should 
not cover her face or wear a veil in ihram (Bu. 25 : 23). 
Change of clothes during ihram is not forbidden, accord- 
ing to one authority {Ibid). But even women must wear 
simple dress. The object is to remove all distinctions 
of rank, and this is done, in the case of men, by making 
them all wear two seamless sheets, and in the case of 
women by requiring them to give up the veil, which was 
a sign of rank. Probably the ihram dress of two seam- 
less sheets, dates back from Abraham, and the simple 
patriarchal dress has been preserved in hajj to give men 
a practical lesson in simple living. 
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Before donning the ihram dress, the pilgrim must 
take i bath and utter talhiya, facing the Qibla. The 
practice is also to say two rak'as of prayer, but all that 
is related of the Holy Prophet is that he entered a state 
of ihram after sa} ing two rak'as of the early afternoon 
prayer. During the state of ihram, and even befoie that, 
from the beginning of the jouiney to Makka, no amorous 
discourse is allowed and sexual intei course is therefore also 
forbidden; ‘‘So whoe^er deteimmes the performance 
of the pilgrimage therein, there shall be no amorous 
speech, nor abusing nor disputing m hajj ” (2: 197), 
nor IS the use of scent allowed in the state of ihram, 
nor shaving, nor the paring of nails. The cares of the 
body are sacrificed for a few days to devote greater 
attention to the cares of the soul, and this is a practical 
lesson which serves a useful purpose on many occasions 
in one’s life. 

The state of ihram, as described above, may be 
entered upon at any time during 
^hqat or miiiuii months of hajj, after thejournc}' 

is undertaken ; but as it would be too inconvenient to 
remain in this state for a long time, the law has fixed 
certain places on the different routes to Makka, on 
reaching which the pilgrims enter upon a state of ihram. 
Such a place IS called (from u'agi meaning iime) 

meaning an appointed time, oi a place in which a certain 
action is appointed to be performed The miqat is also 
called a inuhill (from ahaJla meaning he raised his voice), 
which signifies the place of raising voices with talbiya. 
The talbiya consists in saying aloud labbaiha AlWi- 
umma labbaika, meaning “ Here am I, O Allah ! here 
am I in Thy august presence As' soon as the state 

1 The full talbiya runs thus Labhaika \USIi-umma labbaika, la 
sharika la-ka labhatha, mn aC-kanida w-al-m’mata la-ka w-al-mulka la-ka Id 
sfcarifttt /n-ftn, which means "Here am I, O Allah ' heie am I in Thv 
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of ihrSm is entered upon, with the determination to 
devote as little attention to the cares of the body as 
possible, the spiritual aspect of haj] is brought to mind 
by all the pilgrims crying aloud that they are in the 
august Divine presence. The place where ihram is 
entered upon is, therefore, also the place where 
voices are raised aloud for the remembrance of God, 
and the miqat is, for that reason, also called the muhill. 
The several places appointed for ihram arc Dhu-1- 
^^ulaifa for pilgrims coming from the direction of 
Madina, Juhfa for those coming from Syria and Egypt, 
Qarn al-Manazil for those from Najd, Yalamlam for 
those from Yaman (among which are included all pilgrims 
from India, Java and other countries, proceeding by 
boats via ‘Adan) and Dhat ‘Irq for those from ‘Iraq 
(Bu 25 : 7-13). For all places within these limits, the 
miqat IS the place from which the pilgrim starts, and 
for the people of Makka, the miqat is Makka itself 
(Bu. 25 : 7). 

The word tawaf is derived from tdfa {he went 
round a thing), and in the technical 
language of Islam it means snaking 
circumambulation of the Ka'ba. The command to 
perform the tawaf of the house is contained m the Holy 
Qur'an in a Makka revelation : “ And let them go round 
the Ancient House" (22 : 29). In the devotional acts of 
hajj, tawaf occupies the most important place, being the 
first act of the pilgrim on his arrival at Makka and his 
last act when he leaves the holy place. Bukhari heads 
one of his chapters as follows : “ He who makes circum- 

ambulations of the House on his arrival in Makka before 
he goes to his abode, then offers two rak'as of prayer, 

presence, there is no associate with Thee, heie am I , surely all piaise is 
Thine and all favours are I'hine and the kingdom is Thine, there is no 
associate with Thee ’’ (Bu 25 . 26) 
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then goes out to Safa ” (Bu. 25 : 62). Under this 
heading he reports the hadith of Ibn ‘Umar, which says 
“ that the Holy Prophet made circumambulations on his 
first arrival m hajj and ‘umra, then offered two rak'as, 
then went to and fro {i&fd) between Safa and Marwa.” 
The pavement on which the tawaf is made is called the 
mataf. The tawaf is performed by going round the 
Ka‘ba, as near the walls of the sacred building as possible, 
but on the north-western side, keeping close to the small 
semi-circular wall, as the yijr is included in the mataf. 
Before the tawaf, it is necessary to make ablutions 
(Bu. 25 : 77), if possible to take a bath. Men and women 
perform tawaf together, the women keeping apart from 
the men, but women are not allowed to go inside the 
Ka‘ba until it is emptied of men (Bu. 25 : 63). Before 
Islam, some people used to make tawaf naked ; but Islam 
forbade it (Bu. 25 ; 66), The tawaf made on arrival is 
called tau'Sf al-qudum (the tawaf of arrival), the Jawaf 
made on departure is called tawaf aUwada' (the tawaf of 
departure), and the tawaf on the day of sacrifices 
{yaum al-naltr, or the tenth of Dhi-l-Hijja) is called 
tawaf al-ztyara (the tawaf of visit), this last being one 
of the necessary devotional acts of hajj (Bu, 25 : 129), 
while the first two are not obligatory though they are 
generally resorted to. 

The ta'waf begins at the ^ajar al-Asvvad (the Black 
Stone) which is kissed (Bu. 25 . 55), but even the making 
of a sign over it is sufficient (Bu. 25 ; 59, 60). The Holy 
Prophet used to kiss both the rukn al-yamani and the 
yajar al-Aswad, but many Companions are reported as 
kissing all the four corners of the Ka'ba (Bu. 25 ; 58). 
In going round, the Ka'ba is kept to the right, and seven 
rounds are made in all. The first three rounds are made 
at a fast pace {rami), and the remaining four at an 
ordinary pace (Bu. 25 : 62). But if necessary, the tawaf 


532 



^lAJJ OR PILGRIMAGE 

may be performed while one is riding on the back of an 
animal. The Holy Prophet performed the tawaf in his 
Farewell Pilgrimage on the back of a camel, and allowed 
Umm Salma to do the same on account of her illness 
(Bu. 25 ; 73). The doing of an act or speaking if there 
IS necessity for it, is not forbidden in tawaf 
(Bu. 25 • 64, 65). Prayers or supplications may be 
addressed to God in the course of tawaf. The Holy 
Prophet is reported to have prayed thus : “ Our Lord ! 
grant us good in this life and good in the Hereafter and 
save us from the punishment of the fire (AD. 11 : 50). 
Menstruating women should postpone the tawaf, and the 
sa‘y between Safa and Marwa, until they are purified. 
For those who enter upon ihram for both hajj and ‘umra 
at the same time qarin), the first tawaf {tawSf aU 
qudant) IS sufficient (Bu. 64 : 77; AD. 11 : 52). But in 
the case of tamattu\ a second ^awaf must be performed 
when the ihram for hajj is entered upon. 

Reference has already been made to the Hajar al- 
Aswad (lit., black stone), in the history 
of Ka'ba, where its description is 
given, and under the heading “Tawaf,” where it is stated 
that it IS kissed by the pilgrims as they pass by it in their 
circumambulations. There is not the least indication to 
show where this stone came from and when it was placed 
there, but as it was theie before the advent of Islam and 
was even kissed, it must have been there at least from 
the time of Abraham, as the main features of the hajj are 
traceable to that patriarch. Yet it is remarkable that 
though the Ka'ba had 360 idols within its walls before 
the coming of Islam, the Black Stone uas never 
regarded as an idol by the pre-Islamic Arabs, nor was it 
ever worshipped by them like the idols of the Ka'ba. 

1 Rabba-naalt-iiafi-l-dnnyaHasanat-antvafi-l-aniraix Aasanat an wa 
qx-na ‘adhaba l-var 


The Black Stone 


533 



THE RELIGION OF ISLAM 

The fact that the practice of kissing it in the course of 
circumambulations has been retained, has been turned by 
Western cntics of Islam into an argument that Islam 
retains remnants of pre- Islamic idolatry. There are even 
critics who are of opinion that the tawaf of the Ka'ba 
itself is an idolatrous practice. But a cursory glance at 
facts IS enough to show the absurdity of this view. 
Among the innumerable objects which were taken for 
gods by the pre- Islamic Arabs, the Ka'ba and the Black 
Stone are the onl 3 ' two which are conspicuous bj' their 
absence, notwithstanding the leverence which the Arab 
mind had for them before Islam. The Ka'ba was known 
by the name Bait Allah or House of God, and there was 
a belief prevalent among them that no enemy could 
destro}' it. It was due to this belief that when Abraha 
attacked Makka, the people of Makka took to the 
surrounding hills, offering no lesistance, and when Abraha 
asked ‘Abd al-Muttalib why he did not ask him to spare 
the Ka'ba, his repl> was that the Ka'ba was the House of 
God and He would take caie of it. Yet notwithstanding 
all this reverence, the Ka'ba was never worshipped. 
It, no doubt, contained idols, j'et it was the idols that 
were worshipped, and not the Ka'ba , and the same is 
true of the Black Stone. It was kissed but it was never 
taken foi a god, though the .Arabs worshipped even 
unhewn stones, trees and heaps of sand. 

And the Muslims, to say nothing of the Holy 
Prophet, were so averse to idolatry that when they saw 
two idols, the Usaf and the Ns’ila, on the Safa and the 
Marwa respectively, thej' refused to make the sa'y between 
these two mountains, until a verse w^as revealed : " Surelj'^ 
the Safa and the Marwa are among the signs appointed 
by Allah, so w'hoever makes pilgrimage to the House or 
pays a visit to it, there is no blame on him if he goes 
round them both ” (2 : 158). The words used here “ there 
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is no blame on him” clearly show that the Muslims 
thought that there was a stn m going round places 
wherein idols had been set. E\idently they had not the 
same scruples about the Ka'ba, as the idols m the Ka'ba 
were shut up m the building, while those on the Safa and 
the Marwa were not only eicposed to view but even 
touched by the pilgrims. The Muslims so hated idoltary 
that they could not biook the thought of idols being 
connected in any way with their religious practices. How 
could they think of worshipping the Ka'ba and the Black 
Stone, which even the idolaters had never worshipped. 
Had the idea of idolatry been connected in the least with 
the circuits round the Ka'ba and the kissing of the Black 
Stone, the Muslims would never have resorted to those 
practices. Nay, they had no hesitation m turning their 
backs to the Ka'ba when on reaching Madina they were 
required to take Jerusalem for their qibla of prayer. 
And it has just been shown that the Holy Prophet made 
circuits of the Ka'ba on the back of a camel , he also 
touched the Black Stone with the rod in his hand ; all of 
which goes to show that the Muslims nevei entertained 
the idea of the w^orship of these things, nor was their 
attitude towards them at any time that of the worshipper 
towards the object of his w'orship. Nor was the Black 
Stone alone kissed ; the Holy Prophet kissed both the 
Black Stone, which is m the Eastern corner, and the 
Yaman corner, while some of the Companions kissed all 
the four corners of the Ka'ba. 

To say that tawaf of the Ka'ba is a remnant 
SigniriranteundeiiMns? of idolatry IS to force a meaning on 
tawai of the Ka‘h\ idolatry which it has never borne. 
Circumambulation of an object which is considered sacred 
is met with in the history of the Isiaelites, “ where the 
altar is circumambulated once on the first six days and 
sometimes on the seventh” (En. Is., art. TawUf), yet 
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no critic has ever asserted that the altar was worshipped 
by the Israelites. And, of all men, the Muslim would be 
farthest from the idea of idol-worship in his tawaf of the 
Ka‘ba, when he feels himself in the presence of the One 
God, crying aloud, labbaika Allah-umnia labbatka, la 
sJtarika la-ka labbaika, “ Here am I, O Allah ! here am I 
in Thy presence, there is no associate with Thee, here 
am I.” From the time when he is still at a distance of 
several miles from Makka, to the time when he leaves the 
Holy City, there is but one phrase on his tongue, one 
idea in his heart, there is no associate with God. How 
could he at the same time entertain the idea of idol- 
worship ? And what is fawaf itself ? It is going round 
about the House which is an emblem of Divine Unity, 
the place from which sprang the idea of Divine Unity, 
the place which would always be ^thc centre for all 
believers in Divine Unity. All ideas of the pilgrim at 
that time are concentrated upon one theme, the theme of 
Divine Unity. The pilgrim forgets everything and 
remembers only the One God, He forgets even his 
own presence, and to him the august Divine presence is 
all in all. That is the tawaf. 

That the Ka'ba was rebuilt by Abraham is an historical 
Significance untierij mg fact. That the Black Stone has 
kissing of the Black been there ever since the Ka'ba has 
been known to exist, there is not the 
least reason to doubt. That it was a stone sent down 
from Paradise, or that it was originally white and became 
black on account of the sins of men, there is no reliable 
hadi^ to indicate. The Black Stone is, in fact, the 
corner-stone of the Ka'ba, and stands there only as an 
emblem, a token that that part of the progeny of 
Abraham which was rejected by the Israelites was to 
become the corner-stone of the Kingdom of God. The 
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Psalms contain a clear reference to it : “ The stone which 
the builders refused is become the head-stone of the 
corner” (Ps. 118: 22). Ishmael was looked upon as 
rejected and the Divine covenant was considered to have 
been made with the children of Isaac only. That was the 
Jewish view, and it was due to the fact that Ishmael was 
placed by Abraham near the Ka‘ba. And again while 
prophet after prophet appeared among the Israelites, no 
prophet appeared of the progeny of Ishmael, and hence 
the Jewish belief that Ishmael was rejected became 
stronger. Yet it was from the progeny of Ishmael that 
the Last Prophet, “ the head-stone of the corner ” in the 
words of the Psalmist, was to arise, and the Black Stone, 
whencesoever brought, was placed as the corner-stone of 
the Ka'ba, as a sign that the rejected Ishmaelites 
were the real inheritors of the Divine Kingdom. And 
while David referred to it as “the stone which the 
builders refused,” Jesus spoke of it more plainly in the 
parable of the husbandman, telling the Israelites that the 
vineyard, which in the parable stands for the Kingdom of 
God, would be taken away from them and given to “ other 
husbandmen ; ” that is, to a non-Israelite people : “ Did 
ye never read in the Scriptures, The stone which the 
builders rejected, the same is become the head of the 
corner ? ” (Mt. 21 : 42) ; “ The Kingdom of God shall be 
taken from you, and given to a nation bringing forth the 
fruits thereof ” (Mt. 21 : 43). That by the rejected stone 
in the prophecy was meant a rejected nation is made 
clear by Jesus Christ. That that rejected nation was no 
other than the Ishmaelites is borne out by history. And 
in the whole world there is only this unhewn stone, 
the stone “ cut out of the mountain without 
hands ” (Dan. 2 : 45), that is the corner-stone of a 
building which in point of importance stands unique in the 
world. 
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Sa‘y means running, and in the Islamic terminology 
^ it signifies the running of the pilgrims 

between the two little hills situated 
near Makka, called the Safa and the Marwa. In the devo- 
tional acts of hajj, it occupies a place next to the tawaf. 
In fact, in the case of ‘ umra, the minor pilgrimage as it is 
called, tawaf and sa‘y are the only functions of import- 
ance, and the ‘umra therefore ends with the sa‘y, unless 
of course there is an animal to be sacrificed w'hen ‘umra 
alone is to be performed. The sa‘y is spoken of m the 
Holy Qur’an : “ Surely the Safa and the Marwa are 

among the signs appointed by Allah, so w^hoever makes a 
hajj to the House or an ‘umra, there is no blame on him 
if he goes round about them” (2 ' 158). The word used 
in the Holy Qur’an is not sa’j- but a deruative of tawaf 
{yatiawwaja). These two hills were the scene of Hagar’s 
running to and fro in quest of water for her baby Ishmael, 
when she was left there by Abraham (Bu. 60 : 9). They 
have thus become monuments of patience under the hard- 
est trials, and it is in connection w'lth the teaching of 
patience that the taw'af of Safa and Marwa is spoken of 
in the Holy Qur’an, as the context of 2 . 158 would show. 
Between these tw'o hills there is now a street with houses 
and shops on both sides. 


Tawaf and sa‘y are the individual acts of every 
The haji |)i,.iK-i - pilgrim when he first arrives at 
march to Mind Makka, w'hether he intends to perform 

the ‘ umra or the hajj, or unites hajj with ‘ urma {iqriln) 
or combines the two {tamattu^). In case it is simply an 
‘ umra or in case of tainattu\ the pilgrim emerges from 
the state of ihram after performing the ‘ umra, the hajj 
proper beginning on the 8th of Dhi-1-Hijja when the 
whole body of pilgrims moves together. It is called the 
yaum al-tarwiya (lit., the day of watering or satisfying the 
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thirst), because on that day the pilgrims provide them- 
selves with water for the following days (N.), or because 
the commencement of the hajj proper means the satisfac- 
tion of spiritual thirst. The pilgrims who have got out of 
the state of ihram on account of tamattu\ again enter 
into ihram on the morning of the 8th, and so also do the 
residents of Makka who wish to perform the pilgrimage 
(Bu. 25 : 81). The whole body of pilgrims then moves 
to Mina, a plain which is midway between ‘Arafat and 
Makka, about four miles distant from the Holy City. The 
way into this plain which is about a mile long goes over a 
hill which is called the ‘Aqaba, famous in the history of 
Islam because of the two pledges taken there bj' the Holy 
Prophet from the Madina Muslims. To the north side 
rises Mount Thabir. During the hajj pioper, the 
pilgrims’ longest, and in fact only, stay, is in Mina. 
Mina must be reached before noon, so that the early 
afternoon prayer, Zuhr, may be said there. The night 
is also passed in Mina, and next day, the 9th Dhi-l-I;Iij]a, 
at midday the pilgrims move to the plain of ‘Arafat. 

‘Arafa or ‘ Arafat is the name of the plain w'hich is 

situated to the east of Makka at a 

‘Ai.ifat and the \\ utiiif 

distance of about nine miles. It is 
derived from 'arj or ma'rifa, which means knowledge of 
a thing, and inaWifa especially means the knowledge of 
God. The name given to this plain seems to be based 
on the fact that here men assen 'ed together, as equals 
in all respects, are best able to know their God. This 
plain IS bounded on the east by the lofty mountains of 
Ta’if, while northward rises a small hill of the same name, 
‘Arafat, about 200 feet above the level of the plain. The 
Jahal al-Rahvia (lit., the mountain of mercy), on which is 
the pulpit from which the sermon is delivered, is situated 
to the east, sixty steps of stone leading to the top. 
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Leaving Mina at noon on the ninth Dhi-l-Hijja, the 
pilgrims reach ‘Arafat in time to say the Zuhr and ‘Asr 
prayers combined, after which the Imam delivers a khutba 
(sermon) from the pulpit on the Jabal al-Rahma. The 
pilgrims’ stay in ‘Arafat lasts only from afternoon till 
sunset and is known as xi'uquf (lit., halting or standing 
still), but so important is the place it occupies in the 
devotional acts of hajj, that hajj is considered to have 
been performed if the pilgrim reaches ‘Arafat in time on 
the 9th Dhi-l-Hma. but if he is unable to join in the 
wuqaf the hajj is not performed. The whole time 
of the pilgrims, from afternoon till sunset, is passed 
m glorifying God and crying aloud labbaika Allah-umma 
labhaika Before the advent of Islam, the Quraish and 
certain other tribes, who claimed superiority over the 
other Arab tribes, did not go to ‘Arafat, hence the 
injunction in the Holy Qur’an levelling down this dis- 
tinction . ‘‘Then go forth from the place from which 
people go forth ” (2 : 199). The Holy Prophet ordered 
people to go forth calmly (Bu. 25 94). 

After sunset the pilgrims leave ‘Arafat, and stop at 
, . , , Muzdalifa (from zalf meaning near- 

Muzdalifa n i i 

ness), ^\hlch is so called because by 
staying there nearness to God is sought (N.\ In the 
Holy Qur’an it is called al-Masj^ar al-Haravi (lit , the 
Sacred Monument), and the remembrance of God at 
that place is specially enjoined . “Then when you hasten 
on from ‘Arafat, remember Allah n ar the Holy Monu- 
ment, and remember Him as He ha- j^uided you, though 
before that you were certainly of the erring ones ’’ 
(2 : 198). It has also received the name of al-Jam‘ (lit., 
the ‘place of gathering together). On reaching Muzdalifa, 
the pilgrims say their Maghnb and ‘ Isha prayers, com- 
bining the two (Bu. 25 : 96). There the night is passed, 
and then after saying the morning prayer at an early 
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hour the pilgrims leave for Mina. Those who are infirm 
are allowed to leave even before the morning prayer 
(Bu. 25 : 98). Before Islam the pilgrims did not leave 
until the sun shone on the Mount Thabir (Bu. 25 : 99). 
It may be that the idea of sun-worship was in some way 
conneeted with this custom. 

Thus the pilgrims again reach Mina on the morning 
of 10th Dhi-1-Hi]ja. which is called 

Yaum al-na>ii in Mina , r /i , 7 y ^ » 

yauin al-na/tr [Itt. the day of sacrifices), 
being the day which is celebrated as the ‘Id al-Adzha all 
over the Muslim world. After saying the ‘Id prayers in 
Mina, the animals are sacrificed,^ the pilgrims then 
return and perform the tawaf of the Ka'ba. This is 
called the tawaf al-ifadza. and with it, the pilgrim emerges 
from the state of ihram, by having his head shaven or 
his hair clipped. But before the sacrifice there is another 
small act of devotion called the rainy or ramy al-jim&r, 
which I will desciibe presently. Though the pilgrim 
leaves the sate of iljram after the tawaf al-ifadza. yet he 
must return to Mina again, for it is in Mina that the 
ha]j ends. 

The pilgrims are required to stay m Mina for three 
or at least two days after the yawn 
III taski m aUitalir, that is, on the 11th, 12th and 

13th Dhi-1-Hilia. This stay is required by an express 
injunction of the Holy Qur’an, where the ending of the 

devotional acts of hajj is thus spoken of : — 

“ And laud Allah during the numbered days, then 

whoever hastens off in two days, there is no blame on 
him, and whoever remains behind, there is no blame on 
him, for him who guards against evil, and be careful of 
your duty to Allah, and know that you shall be gathered 
together to Him ” (2 : 203). 

1 The subject of sacrifices has been fully dealt with in the chapter on 
Prayer, Section 8 
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The “ numbered days ’’ referred to here are the two 
or three days that are spent in Mina after the yaum 
al-tiahr, and they are known by the name of ayySin 
al-tashriq or the days of ta^riq. The word tashfiq is 
derived from sJiarq signifying east ; but, according to 
some, these three days of pilgrimage are given the name 
tashriq because one of its meanings is spreading out flesh 
in sun foi the purpose of drying it, and the flesh of the 
sacrificed animals was dried during these daj's to form 
part of provision for the journey (N.). iVnother explana- 
tion is that they were so named because the animals were 
sacrificed after the rising of the sun, w'hich is also one of 
the meanings of tashriq (N ). But, again, ta^riq also 
means going east (LL.), and Mina lies to the east of 
Makka ; or it may have a deeper spiritual significance in 
that it also means being beautiful and shining in the face 
(LL.). From the quotations given above it will be further 
seen that in pre-Islamic days, after the performance of 
haj], men used to boast of the greatness of their fathers 
when they gathered together in ‘Ukaz and other markets. 
Islam discontinued this and set apart these days for the 
glorification of God. 

During the last day of hajj, the 10th Dhi-1-Hijja 
and the three tashriq days, the pil- 

A’aiiu al-jiiiiai , 

grims are required to cast stones at 

certain fixed places. This is known as ramy al-jimar 
{rainy meaning throwing, ^ndjimar, pi. of /amra, mean- 
ing small stones) Each of the three places in Mina, 
where stones are thrown, is also called Jamra, because 
of the throwing or the collection of stones there. Of 
the three Jamras, that nearest to Makka is called 
Jamra ‘Aqaba being situated on the ‘Aqaba ; the second 
Jamra wiista or the middle Jamra, is near the Mosque 
of Mina ; and a little further on is the third, the Jamra 
sughrU, or the smallest Jamra. The practice of the 
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Holy Prophet is thus described. On the yauvi al-naJir 
he threw stones in the forenoon, and in ia^riq days in 
the afternoon (Bu. 25 : 134) Again, while a start was 
made with Jamra ‘Aqaba on the yaiim al-nalir, the 
order w'^as levcrscd in the tashrlq days. The number 
of stones thrown at each Jamra was se\en, and 
every stone thrown was accompanied with takbir 
(Bu. 25 • 138). It IS also related that after throwing 
stones at the first Jamra he proceeded a little further, 
and then stood for a long time raising both hands for 
prayer and facing the Qibla, then he went to the second 
Jamra and after throwing stones there again proceeded a 
little further, then stood for a long time raising both 
hands for pra 5 'er facing the Qibla, and last of all he 
came to the last Jamia and departed aftei throwing 
stones there (Bu. 25 : 142). It is true that in the hajj, 
many pre-Islamic practices w-ere retained, but as has 
been shown above, the origin of these practices is 
traceable to Abraham, and every one of them carries 
with it a spiiitual significance. The whole atmosphere 
of hajj IS a demonstration of the greatness of God and 
the equality of man. The haj] is, as it w^ere, the final 
stage in man's spiritual progress. Yet in spiritual 
advancement the temptations of real life must not be 
forgotten, and the throwing of stones drans attention to 
the temptations of the Evil one To live m perfect 
peace, that is the message of Islam, but there is no 
peace of mind for the man who r ikes peace with evil. 
The throwing of stones teaches the lesson that man 
must learn to hate evil and that the Evil one should be 
kept distant a stone’s throw. The nearer a man gets to 
temptations, the more likely he is to yield, and the best 
way of avoiding them is to keep them at a distance. 
The throwing of stones is, moreover, a reminder of the 
spiritual fight which man must wage against evil. 
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Though hajj is meant to bring about an ascetic 

other act.^.tlesalIn^^. experience in man’s practical life, 
ed in piigninage ygj- go closely Combined are the 

ascetic and secular experiences in Islam, that the utiliz- 
ing of the pilgrimage to Makka for secular purposes 
is not excluded. The Holy Qur’an, while enjoining the 
making of sufficient provision for the hajj journey, adds ■ 
“ There is no blame on you for seeking bounty from 
your Lord ” (2 : 198). The seeking of bounty is accepted 
here by all commentators as meaning the seeking of 
increase in one’s wealth by means of trade in the 
pilgrimage season. Explaining this verse, Ibn ‘Abbas 
says that Dhu -l-Majaz and ‘Ukaz were markets for trade 
in the pre-Islamic times. The Muslims however did not 
like the idea of mixing up the spiritual lessons of 
pilgrimage with material advantages, until this verse was 
revealed which allowed the carrying on of trade in the 
pilgrimage season (Bu. 25 : 150). These markets were 
held in or near ‘Arafat, from the beginning of Dhi-Oa‘d 
till the 8th Dhi-1-Hijja, when pilgrimage began. The 
Holy Qur’an thus not only allows the carrying on of 
trade in the pilgrimage season, but in a way recommends 
it by calling it a “ bounty from your Lord ; ” and it is 
easy to see that, even if trading is allowed in the 
pilgrimage season, this great assemblage of Muslims 
from all quarters of the world may also be made the 
occasion of other advantages of a material or cultural 
nature, and it should serve the purpose of unifying 
the Muslim world and remo\ing misunderstand- 
ings between nation and nation. Conferences have 
indeed been held sometimes, and this should, in the 
new conditions of the world, be a regular feature of the 
hajj, and the best minds among the various nations 
should on this occasion discuss all problems affecting the 
Muslim world, not the least important of which is the 
advancement of Islam itself. 
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JIHAD 

A very great misconception prevails with regard to 
the duty of jihad in Islam, and that 

Signifit.vm e ol Jihad j. 4-U j / j 

IS that the word jin£td is supposed 
to be synonymous with xvar ; and even the greatest 
research scholars of Europe have not taken the pains to 
consult any dictionary of the Arabic language, or to refer 
to the Holy Qur’an, to find out the true meaning of the 
word. So wide-spread is the misunderstanding that a 
scholar of the fame of A J. Wensinck, when preparing 
his concordance of Hadith, A Handbook of Early 
Muhammadan Tradition, gives not a single reference 
under the word jihad, referring the reader to the word 
war, as if the two were synonymous terms. The Encyclo- 
pcedia of Isl&m goes even further, beginning the article 
on pjihdd thus : “The spread of Islam by arms is a religious 
duty upon Muslims in geneial,” as if jihad meant not 
only war but war undertaken for the propagation of 
Isldm. Klein in The Religion of Islam makes a similar 
statement ; “ Jihad. — The fighting against unbelievers 
with the object of either winning them over to Islam, 
or subduing and exterminating them in case they refuse 
to become Muslims, and the causing Islam to spread and 
triumph over all religions is considered a sacred duty of the 
Muslim nation.’’ If any of these learned scholars had 
taken the trouble to consult an ordinary dictionary of 
the Arabic language, he could never have made such a 
glaring mis-statement. The word jihdd is derived from 
jahd or juhd meaning ability, exertion or powe^, and 
Jihad and mujdhida mean the exerting of one's power 
til repelling the enemy (R.). The same authority then 
goes on to say; “Jihad is of three kinds; viz., the 
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carrying on of a struggle . 1. against a visible enemy, 2. 
against the devil, and 3. against self {nafi,) ” According 
to another authority, jihad mea.ns fighitngwdkufibelievers, 
and that is an intensive form {mubalagha), and exerting 
one's self to the extent of one's ability and power whether it 
ts by word {quid) or deed (Ji'l) (N.). A third authority 
gives the following significance “ Jihad, inf. n. of 
jHhada, properly signifies the using or exerting of one's 
utmost power, efforts, endeavours or ability, in contending 
with an object of disapprobation and this is of three 
kinds, namely, a visible enemy, the devil, and one’s self , 
all of which are included in the term as used m the Kur. 
xxii. 77” (LL.). Jihad is therefore far from being 
synonymous with war, while the meaning of “war under- 
taken for the propagation of Islam,” which is supposed 
by European writers to be the significance of jihad, is 
unknown equally to the Arabic language and the teachings 
of the Holy Qur'an. 

Equally, or even moie important is the consideration 
Use of the woui iiiud of the seiise in w'hich the word is 
111 Makka revelation-. used in the Holy Qur’an. It is an 

admitted fact that permission to fight was given to the 
Muslims w'hen they had moved to Madina, or, at the 
earliest, when they were on the eve of leaving Makka. 
But the injunction relating to jihad is contained in the 
earlier as well as in the later Makka icvelations. Thus, 
the 'Ankabut, the 29th chapter of the Holy Qur’an, is one 
of a group which was undoubtedly revealed in the fifth 
and sixth years of the Call of the Prophet, yet there the 
■wordi jihdd is freely used in the sense of exerting one's 
power and ability, without implying any war. In one 
place it is said ; “And those who strive hard {jahadu) for 
Us, We will certainly guide them in Our ways, and Allah 
is surely with the doers of good” (29 :69). The Arabic 
viord. jahadu is derived from jthdd or mujahida, and the 
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addition of li-nS, (for Us) shows, if anything further is 
needed to show it, that the jihad, in this case, is the 
spiritual striving to attain nearness to God, and the result 
of this Jihad IS stated to be God’s guiding those striving in 
His ways. The word is used precisely in the same sense 
twice in a previous verse in the same chapter : “ And 
whoever strives hard {jahada), he strives {yvjshtdn) only 
for his own soul,’’ that is, for his own benefit, “ for Allah 
is Self-sufficient, above need of the worlds ” (29 : 6). 
In the same chapter, the word is used in the sense of a 
contention carried on in words : “ And We have enjoined 
on man goodness to his parents, and if they contend 
{jahads) with thee that thou shouldst associate others 
with Me, of which thou hast no knowledge, do not obey 
them ” (29 : 8'. 

Among the later revelations may be mentioned 
al-Nahl, the 16th chapter, where it is said, towards the 
close : “ Yet thy Lord, with respect to those who fly, 
after they are persecuted, then they strive hard (jahadn) 
and aie patient {sabarii), thy Lord after that is surely 
Forgiving, Merciful ” (16 : 110) There is another very 
prevalent misconception, namely, that at Makka the Holy 
Qur’an enjoined patience (sabr) and at Madina it enjoined 
Jihad, as if patience and jihad were two contradictory 
things. The error of this view is shown by the verse 
here quoted, since it enjoins jihad and patience in one 
breath. 

I may quote tw'o more examples of the use of the 
word Jihad in the INIakka revelations. In one place it is 
said : “ And strive hard (jahidn) for Allah, such a striving 
ijihsd) as IS due to Him ” (22 • 78). And in the other : 
“ So do not follow the unbelievers and strive hard (jahtd) 
against them a mighty stiiving [jihad-an) with it ” 
(25 • 52), where the personal pronoun tt refers clearly to 
the Holy Qur’an, as the context shows. Now in both 
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these cases, the cairying on of a jihad is clearly enjoined, 
but in the first case it is a jihad to attain neainess to 
God, and in the second it is a jihad which is to be carried 
on against the unbelievers, but a jihad not of the sword 
but of the Holy Qur’an The struggle made to attain 
nearness to God and to subdue one's passions, and the 
struggle made to win over the unbelievers, not with the 
sword but with the Qur’an, is, therefore, a jihad in the 
terminology of the Qur’an, and the injunctions to carry 
on these two kinds of jihad were given long before the 
command to take up the sword in self-defence. 

A struggle for national existence was forced on the 
jihad m Madina ip\(‘ Muslims when they i cached Madina, 
and the}' had to take up the sword 
in self-defence. This struggle went also, and rightly, 
under the name of Jihad ; but even in the Madina suras 
the word is used in the wider sense of a stiuggle carried 
on by words or deeds of any kind. As a very clear 
example of this use, the following verse may be quoted 
which occurs twice '*0 Piophct' strive hard {jahtd 
from jthad) against the unbelievers and the hypocrites, 
and remain firm against them; and their abode is Hell ; 
and evil is the destination” (9 73 ; 66 ' 9). Plere the 
Prophet IS bidden to carry on a jihad against both 
unbelievers and hypocrites The hypocrites were those 
who were outwardly Muslims and lived among, and were 
treated like Muslims in all respects They came to the 
mosque and prayed with the Muslims. They even paid 
the zakat. A war against them was unthinkable and 
none was ever undertaken On the other hand, they 
sometimes fought along with the Muslims against the 
unbelievers. Therefore the injunction to carry on a 
jihad against both unbelievers and hypocrites could not 
mean the waging of war against them. It was a jihad 
in the same sense in which the word is used in Makka 
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revelations, a jihad earned on by means of the Holy 
Qur'an as expressly stated in 25 : 52, a striving hard to 
win them over to Islam In fact, on other occasions 
as well, it IS a mistake to think that jihad means only 
fighting ; the word is almost always used in the general 
sense of striving hard, including fighting where the 
context so requires. “Those who believe and those 
who fly from their homes and strive hard in the way 
of Allah " (2 ; 218 ; 8 • 74). is a description which applies 
as much to the fighters as to those who carry on the 
struggle against unbelief and evil in other ways. And 
the sahtrin (those who are patient), and the imt}S.hidin 
(those who struggle haid), are again spoken of together 
in a Madina revelation as they are m a Makka reve- 
lation • “ Do you think that you will enter the garden 

while Allah has not yet marked out those who strive 
hard from among you and He has not marked out the 
patient ’’ (3 : 141) 

Even in IJadith literature, the word jihad is not 

Jihauu. Haciiih used exclusively for fighting. For 

example, hajj is called a jihad: 
“ The Holy Prophet said. The hajj is the most excel- 
lent of all Jihads ’’ (Bu 25 • 4). Of all the collections 
of IJiadiA, Bukhetri is most explicit on this point. In 
1‘tisclm bi-UKttitb wa-l-Sunna, the 4th chapter is thus 
headed : “ The saying of the Holy Prophet, A party of 
my community shall not cease to be triumjihant being 
upholders of Truth,” to which are added the ivords, 
“And these are the men of learning {ahl al-''tlm)" 
(Bu. 96 : 11). The Prophet’s actual saying, as reported 
in other hadith, contains the additional word yuqaftlUn, 
as in AD. 15 4. Thus Bukhari’s view is that the 
triumphant paity of the Piophet’s community does not 
consist of fighters, but of the men of learning who 
disseminate the truth and are engaged in the propagation 
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of IslSlm. Again, in his book of Jihad, Bukhari has 
several chapters speaking of simple invitation to Islam. 
For instance, the heading of 56 • 99 is ; “ May the 

Muslim guide the followers of the Book to a right course, 
or may he teach them the Book : ” that of 56 ; 100 ; 
“ To pray for the guidance of the polytheists so as to 
develop relations of friendship with them;” that of 
56 : 102 “ The invitation (of the unbelievers) by the 

Holy Prophet to Islam and piophethood, and that they 
may not take for gods others besides Allah ; ” that of 
56 : 143 ; ” The excellence of him at whose hands 

another man accepts Islam , ” that of 56 . 145 : “ The 
excellence of him who accepts Islam from among the 
followers of the Book ; ” and that of 56 : 178 : “ How 

should Islam be presented to a child.” 

These headings go to show that up to the time of 
Bukhari, the word jihad was used in the wider sense 
m which it IS used in the Holy Qur’an, invitation to 
Islam being looked upon as jihad. Other yadIA 
literature contains similar references. Thus Abu 
Dawud (AD. 15:4) quotes under the heading “ The 
continuity of jihad ” a hadi^ to the effect that 
“a party of my community shall not cease fighting foi 
truth and it shall be triumphant o\er its opponents,” 
which words are thus explained in the ‘.4 
a commentary of Abu Dawud, on the authority of 
Nawavi ■ “ This party consists of different classes of 

the faithful, of them being the brave fighters, and the 
faqihs (jurists), and the vtuhadditjiun (collectois of 
yadith), and the zahtds (those who abstain from worldly 
pleasures and devote themselves to the service of God), 
and those who command the doing of good and prohibit 
evil, and a variety of other people who do other good 
deeds.”, This shows that jihad in IJadith includes the 
service of Islam in any form. 
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It is only among the jurists that the woid jihad 
rscoriheuoici Iihdd lost its Original wider significance 
J""’'*' and began to be used m the 

narrower sense of qitsl (fighting). The reason is not 
far to seek. The books of fiqh codified the Muslim 
law, and in the classification of the various subjects with 
which the law dealt, qttsl (fighting) found a necessary 
place, but invitation to Islam, though a primary meaning 
of the word jihad, being a matter of free individual 
choice, did not form part of the law. The jurists who 
had to deal with qital, therefore, used the word jihad 
as synonymous with qitdl, and, by and by, the wider 
significance of jihad was lost sight of, though the 
commentators on the Holy Qur’an accepted this signi- 
ficance when dealing with verses such as 25 52. But 
that was not the only misuse of the word. Together 
with this narrowing of the significance of jihad, the 
further idea was developed that the Muslims were to 
carry on a war against unbelieving nations and countries, 
whether they were attacked or not, an idea quite foreign 
to the Holy Qur’an. 

The propagation of Islam is no doubt a religious 
The ‘ipip.Ki of Mam duty of every tme Muslim, who 
must follow the example of the 
Holy Prophet, hut " the spread of Islam bj' force,” is 
a thing of which no tiacc can be found m the Holy 
Qur’an. Nay, the Holy Book lays down the opposite ^ 
doctrine m clear ^^ords • “There is no compulsion in 
religion,” and the reason is added : “ The right way 

IS clearly distinct from erroi ” (2 : 256). This verse 
was revealed after the permission for war had been 
given, and it is therefore ceitain that the permission to 
fight had no connection wnth the preaching of religion. 
That the Holy Qur’an never taught such a doctrine, nor 
did the Holy Prophet ever think of it, is a fact which is 
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now being giadually appreciated by the Western mind. 
After beginning his article on Djihad with the statement 
that “ the spread of Islam by arms is a religious duty 
upon Muslims m general,” D. B. Macdonald, the 
writer of the article in the Encyclopcedia of Islam, in a 
way questions the correctness of his own allegation, by 
adding that there is nothing m the Holy Qur’an to 
corroborate it, and that the idea was not present even 
to the mind of the Prophet • 

“ In the Tlleccan Suras of the Kur’.in patience under 
attack IS taught; no other attitude was possible. But 
at Medina, the right to repel attack appears, and gradually 
it became a prescribed dutj' to fight against and subdue 
the hostile Meccans. Whether Muhammad himself recog- 
nized that his position implied steady and unprovoked war 
against the unbelieving world until it was subdued to 
Islam may be in doubt. Traditions are explicit on the 
point;* but the Kur’anic passages speak always of the 
unbelievers who are to be subdued as dangerous or 
faithless.” 

Here is a plain confession that the Qur’an does 
not enjoin the waging of war against all unbelievers 
so as to subdue them to Islam, nor was the idea present 
to the mind of the Holy Prophet The logical conse- 
quence of this confession is that genuine hadi^ cannot 
inculcate such a doctrine, for Hadi^ is the saying of the 
Prophet. And if the Qur’an and the Prophet never 
taught such a doctrine, how could it be said to be the 
religious duty of the Muslims ’ There is obviously a 
struggle here in the writer’s mind between preconceived 
ideas and an actual knowdedge of facts. 

It is a mis-statement of facts to say that patience 

• It will be shown later on that even QadiUi does not teach propaga- 
tjofi df^slim by force 
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rircumsiantes under Under attack was taught at Makka, 
^^hIch w.-ir was pei because there was no other alterna- 
tive, and that the right to repel 
attack came at Madina. The attitude was no doubt 
changed but that change was due to the change of cir- 
cumstances. At Makka there was individual persecution 
and patience was taught. If the conditions had remain- 
ed the same at Madina, the Muslim attitude would 
have been the same. But individual persecution could 
no more be resorted to by the Quraish, as the 
Muslims were living out of their leach This very 
circumstance fanned the fiie of their wrath, and they 
now planned the extinction of the Muslims as a nation. 
The sword was taken up to annihilate the Muslim com- 
munity oi to compel it to return to unbelief. That was 
the challenge thrown at them, and the Prophet had to 
meet it The Holy Qui’an bears the clearest testimony 
to it. The earliest permission to repel attack is con- 
veyed in words which show that the enemy had already 
taken up the sword oi decided to do so : “ Permission 
to fight IS gn en to those upon whom w'ar is made because 
they are oppressed and Allah is well able to assist them, 
those who have been expelled fiom their homes w'lthout 
a just cause except that they say, Our Lord is Allah. 
And had there not been Allah’s repelling some people b)- 
others, there w'ould have been pulled dowm cloisters 
and churches and synagogues and mosques in which 
Allah’s name IS much remembered, and Allah will help 
him who helps His cause ” (22 . 39, 40). The very words 
of this verse show that it is the earliest on the subject of 
fighting, as it speaks of a permission being given now 
which evidently had not been given up to this time. This 
permission was given to a people upon w^hom war was 
made by their enemies {ynqatalnna)\ and it was not a 
permission to make war with people in general but only 
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with the people who made war on them, and the leason 
IS stated plainly ‘‘ because they are oppressed ’’and “ have 
been expelled from their homes without a just cause.” It 
was clearly an aggressive war on the part of the enemies 
of Islam who thus sought to exterminate the Muslims or 
to compel them to forsake their religion “ And they will 
not cease fighting with you until they turn you back from 
your religion if they can ” (2 • 2l7\ It ^^as a holy war m 
the truest sense because, as stated fiiithei on, if war had 
not been allow'ed under these circumstances, there w'ould 
be no peace on earth, no religious liberty, and all houses 
for the worship of God would be destroyed. Indeed 
there could be no holiei war than the one which was 
needed as much for the religious liberty of the Muslims as 
for that of other people, as much to save the mosques as 
to save the cloisters and the synagogues and churches. If 
there had ever been just cau'-e for war in this world, it 
was for the war that had been permitted to the Muslims 
And undoubtedly war with such pure motives w'as a jihad, 
a struggle carried on simply with the object that truth 
may prosper and that freedom of conscience may be 
maintained 

The second \ erse giving to the Muslims permission 
to fight luns as follows : ‘ And fight in the way of Allah 
with those who fight with you, and be not aggressive; 
surely Allah does not Io\e the aggressors” (2: 190). 
Here again the condition is plainly laid down that the 
Muslims shall not be the fust to attack, they had to fight — 
it had now become a duty - but only with those who 
fought with them ; aggression w’as expressly prohibited. 
And this fighting in self-defence is called fighting m the 
way of Allah [fi salnh-llah), because fighting in defence 
IS the noblest and justest of all causes. It was the cause 
Divine, because if the Muslims had not fought 
they would have been swept out of existence, and there 
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would have been none to establish Divine Unity on 
earth. These were the very words in which the Holy 
Prophet prayed in the field of Badr : “ O Allah ! I beseech 
Thee to fulfil Thy covenant and Thy promise ; O Allah ' 
if Thou wilt (otherwise), Thou wilt not be worshipped 
any more ” (Bu. 56 : 89). The words fi saHh-lldh are 
misinterpreted by most European writers as meaning the 
propagation of Islam Nothing could be farther from the 
truth. The Muslims were not fighting to force Islam on • 
others ; rather were they being fought to force them to 
renounce Islam, as shown by 2 217 quoted above. What 
a travesty of facts to say that w'ar was undertaken by the 
Muslims for the propagation of Islam ' 

It IS sometimes asserted that these injunctions, 
relating to defensive fighting, were abrogated by a later 
revelation in ch. 9. Yet any one who reads that chapter 
cannot fail to note that it does not make the slightest 
change in the principles eailier laid down. Fighting 
with idolaters is enjoined in the ninth chapter, but not with 
all of them. In the very hist verse of that chapter, the 
declaration of im nunity is directed towards only “ those 
of the idolaters w'lth whom you made an agreement ’’ — 
not all the idolaters — and even in their case an exception 
IS made • “ Except those of the idolaters with whom you 
made an agreement, then they ha\e not failed you in 
anything and have not backed uj) anj one against you, so 
fulfil their agreement to the end of their term ; for Allah 
loves those who are careful of their duty ’’ (9:4). This 
show's that there weie idolatrous tribes on friendly terms 
with the Muslims, and the Muslims were not allowed to 
fight with them ; it was only the hostile tribes who broke 
their agreements and attacked the Muslims that w'ere to 
be fought against And individual idolaters, even if 
belonging to hostile tribes, could still have safety, if they 
wanted to enquire about Islam, and were given a safe 
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conduct back home even if they did not accept Islam . “ And 
if one of the idolaters seek protection from thee, gne 
him protection till he hears the woid of Allah, then make 
him attain his place of safety, this is because they are a 
people who do not know ” (9 . 6) The idolater who 
stood m need of seeking protection evidently belonged to 
a hostile tribe, because the friendly tribes, being in 
alliance with the Muslims, had no need of seeking 
protection of the Muslim government. Thus even a 
hostile idolater was to be sent back safely to his own 
tribe and not molested in any way, as the words of the 
verse show. The idolaters with whom fighting was 
enjoined were those who had violated treaties and were 
foremost m attacking Muslims, as the words that follow' 
show ; “ If they prevail against you, they would not pay 
regard in your case to ties of relationship, nor those of 
covenant” ("9 • 8j ; “ Will you not fight a people w'ho 

broke their oaths and aimed at the expulsion of the 
Apostle and they attacked you first ” (9 : 13). Thus 
chapter 9, which is supposed to abrogate the earlier 
verses, still speaks of fighting only against those idolaters 
who ‘‘ attacked you first,” and this is the very condition 
laid down in earlier verses, such as 2 ; 190. 

Notwithstanding that ch. 9, as shown above. 
So-called ' \ci'(' of the does not go beyond what is contained 
’ in the earliest revelations on the 

subject of war, the fifth verse of that chapter is called by 
some people “ the verse of the sword,” as if it inculcated 
the indiscriminate massacre of all idolaters or unbelievers. 
The misconception is due to the fact that the words are 
taken out of their context, and a significance is forced 
on them which the context cannot bear. The following 
words occur in the 5th verse • “ So when the sacred 

months have passed away, slay the idolaters wherever 
you find them" (9:5). But similar words occur also in 
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the earliest revelation on the subject : “ And kill them 
wherever you find them” (2 . 191). In both places it is the 
context which makes it clear as to the identity of the 
jiersons regarding whom the order is given. In both 
cases those against whom the order is given are the 
people who have taken up the sword and attacked the 
Muslims first. It has already been shown that the 
injunction to fight against the idolaters, as contained m 
the opening verses of the 9th chapter, relates only to such 
idolatrous tribes as had made agreements with the 
Muslims and then broken them, and had attacked the 
Muslims, and not to all idolatrous people, wherever thej' 
may be found in the world. If only we read the verse 
that precedes the fifth verse, not the shadow of a doubt will 
remain that all idolaters are not spoken of here. For the 
fourth vci so, as quoted already, states that those idolaters 
were not within the puivicw of the order who had 
remained faithful to their agreements. The order was 
therefore directed against specified idolatrous tribes, 
the tribes that had made agreements with the Muslims 
and broken them repeatedly, as expressly stated in 8 : 56. 
It IS a mistake to regard the order as including all 
idolatrous people living anywhere in the world or even in 
Arabia. And if the verse preceding the so-called “ verse 
of the sword ” makes a clear exception in case of all 
friendly idolatrous tribes, that following it immediately 
makes a clear exception in favour of such members of 
idolatrous hostile tribes as ask the protection of the 
Muslims (see v. 6, quoted in the preceding paragraph). 
And then continuing the subject, it is further laid down 
that the order relates only to people “ w'ho broke their 
oaths and aimed at the expulsion of the Prophet and 
they attacked you first” (9: 13). With such a clear 
explanation of the fifth verse contained in the preceding 
and following verses, no sane person would interpret it as 
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meaning the killing of all idolaters or the carrying on 
of unp^o^oked wai against all idolatrous tribes. 

It IS thus clear that the Muslims were allowed 
to fight only in self-defence, to 

Whensli.ill w.ii n’.isc i. i i 

preserve their national existence, and 
they were forbidden to be aggressive. The Holy Oui’an 
nowhere gives them permission to enter on an 
unprovoked war against the whole woild Conditions 
were also laid down as to when w'ar should cease ‘ And 
fight with them until theie is no persecution, and leligion 
should be only for Allah, but if they desist, then there 
should be no hostility except against the oppressors ’’ 
(2 : 193) 

The words, religion should he only for Allah, aie 
sometimes misinterpreted as meaning that all people 
should accept Islam, a significance utterly opposed to 
the verj' next words • “ But if they desist, there should be 
no hostility except against the oppressors.” The desisting 
plainly refeis to desisting from persecution Similar 
words occur in another early Madina revelation . “ And 
fight with them until there is no more persecution and all 
religions should be only for Allah , but if they desist, 
then surely Allah sees what they do ’’ (8 ; 39). Both 
expressions, “ religion should be only for Allah,” and 
“all religions should be only for Allah” carry one and 
the same significance, namely, that religion is treated as 
a matter between man and his God, a matter of conscience, 
in which nobody has a right to interfere. It may be 
added that if the words had the meaning which it is 
sought to give them, the Holy Prophet would have been 
the first man to translate that teaching into practice, 
while as a matter of fact he made peace with the enemy 
on numerous occasions, and stopped fighting with 
idolatrous tribes when they wanted peace. Even 
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when he subjugated a people, he gave them full liberty 
in their religion as it happenetl in the conquest of Makka. 

Notwithstanding what has been said above, the 
„ , , Muslims woic told to accept peace 

in the middle of war if the enemy 
wanted peace “ And if they incline to peace, do thou 
incline to it and trust in Allah He is the Hearing, the 
Knowing. And if thej intend to deceive thee — then surely 
Allah IS sufficient foi thee " (8 6], 62). It should be noted 
that peace is heie recommended even though the enemy’s 
sincerity may be doubtful *Vnd there were i easons to doubt 
the good intentions of the enemy, for the Arab tribes did 
not attach much value to their treaty agreements “ Those 
with whom thou makest an agreement, then they break 
their agreement every time and they aie not careful of 
their duty " (8 . 56). None could carry those precepts 
into practice better than the floly Prophet, and he was so 
prone to make peace whenever the enemy showed the 
least desire towards it, that on the occasion of the 
Hudaibiya truce he did not hesitate to accept the position 
of a defeated party, though he had never been defeated 
on the field of battle, and his Companions had sworn to 
lay down their lives one and all if the worst had come to 
the worst. Yet he made peace and accepted terms which 
his own followers looked upon as humiliating for Islam. 
He accepted the condition that he would go back without 
performing a pilgi image and also that if a resident of 
Makka embraced Islam and came to him for protection, 
he would not give him protection. Thus the injunction 
contained in the Holy Qur’an to make peace with the 
idolaters if they desired peace combined with the practice 
of the Holy Prophet in concluding peace on any terms is 
a clear proof that the theory of preaching Islam by the 
sword IS a pure myth so far as the Holy Qur’an is 
concerned. 
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Thus neither in the earlier levelation nor in the 
later, is there the slightest indication of any injunction to 
propagate Islam by the sword On the other hand, war 
was clearly allowed as a defensive-measure up to the last. 
It was to be continued only so long as religious persecu- 
tion lasted, and when that ceased, war w'as to cease ipso 
facto. And there was the additional condition that if a 
tribe, against whom the Muslims w^re fighting because of 
its aggressive and repeated violation of treaties, embraced 
IslSim, it then and theic became a pait of the Muslim 
body-politic, and its subjugation by arms w'as therefore 
foregone, and war with it came to an end Such remained 
the practice of the Holy Prophet during his lifetime. 
And there is not a single instance in history in which he 
offered the alternative of the sw'oid or Islam to any tribe 
or individual. Nay ! in the life of the Holy Prophet there 
is not a single instance in which he led an aggressive 
attack. The last of his expeditions was that of TabQk, in 
which he led an army of thirty thousand against the 
Roman Empire, but when he found, on reaching the 
frontier, after a very long and tedious journey, that the 
Romans did not contemplate an offensive, he returned 
without attacking them. His action on this occasion 
also throws light on the fact that the permission to fight 
against the Christians contained in 9 * 29, was also subject 
to the condition laid down in 2 . 190 that the Muslims 
shall not be aggressive in war. 

The opinion now held among the more enlightened 
European critics of Islam is, that though the Holy 
Prophet did not make use of force in the propagation 
of Islam, and that though he did not lead an aggressive 
attack against an enemy, in the whole of his life, yet 
this position was adopted by his immediate successors, 
and was therefore a natural development of his teaching. 
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This opinion is also due to a misconception bf the 
historical facts which led to the wars of the early 
Caliphate with the Persian and Roman empires. After 
the death of the Holy Prophet, when Arabia rose in 
insurrection and ..Vbu Bakr was engaged in suppressing 
the revolt, both Peisia and Rome openly helped the 
insurgents with men and money. It is difficult to go 
into details of history in a book which does not deal 
with the historical aspect of the question,* but I will 
quote a modern writer who is in no way friendly to 
Islam ■ 

“ Chaldaea and southern Syria belong properly 
to Arabia. The tribes inhabiting this region, partly 
heathen but chiefly (at least m name) Christian, formed 
an integral part of the Arab race and as such fell within 
the immediate scope of the new Dispensation. When, 
however, these came into collision with the Muslim 
columns on the frontier, they were supported by their 
respective sovereigns,^ —ihe western by the Kaiser, and 
the eastern by the Chosroes Thus the struggle widened” 
{The Caliphate, by Sir W. Muir, p. 46). 

There is actual historical evidence that Persia 
landed her forces in Uahiain to help the insurgents of 
that Arabian province, and a Christian woman, Sajah, 
marched at the head of Christian tribes, from her home 
on the frontier of Persia, against Madina, the capital 
of Islam, and traversed the country right up to the 
central part. Persia and Rome were thus the aggressors, 
and the Muslims, in sheer self-defence, came into conflict 
with those mighty empires. The idea of spreading Islam 
by the sword was as far away from their minds as it was 
from that of the great Master whom they followed. 

1 I ha\e dealt with this subject fully in my book The Eaih 
Caliphate 

2. Ilalics are nunc. 
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Thus even Muir admits that so late as the conquest 
of Mesopotamia by ‘Umar, the Muslims were strangers 
to the idea of making converts to Islam by means of the 
sword: “ The thought of a world -wide mission was yet 
in embryo ; obligation to enforce Islam by a universal 
Crusade had not yet dawned upon the Muslim mind” 
(r/te Caliphate, p. 120). This remark relates to the 
year 16 of Hijra, when more than half the battles of 
the early Caliphate had already been fought. Accord- 
ing to Muir, even the conquest of the whole of Persia 
was a measure of self-defence on the part of the Muslims, 
not of aggression: “The truth began to dawn on ‘Omar 
that necessity was laid upon him to withdraw the ban 
against advance. In self-defence, nothing was left but 
to crush the Chosroes and take entire possession of his 
reaXm” {The Caliphate, p. 172). And if the wais with 
the Persian and Roman empires were begun and carried 
on for five years without any idea of the propagation of 
Islam by arms, surely there was no occasion for the idea 
to creep in at a subsequent stage. 

As already stated, yadith cannot go against the 
Rddith on iiic oi.jc< I Holy Qur’an. Being only an expla- 
nation of the Holy Book, it must be 
rejected if it contains anything against the plain teachings 
of the Holy Qur’an. Yet Macdonald, in the Encyclopccdta 
of Islam (diTt. p jihad), advances a very strange Mew. 
The Qur’an, he admits, docs not sanction unprovoked 
war against non-Muslims. Even the Prophet had no 
idea that his teaching would develop into such a position. 
Yet 9adith, he says, is explicit on the point : “ Whether 
Muhammad himself recognized that his position implied 
steady and unprovoked war against the unbelieving world 
until it was subdued to Islam may be in doubt. Tradi- 
tions are explicit on the point Still, the story of his 
writing to the powers around him shows that such a 
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universal position was implicit in his mind.” Now 
Ijiadith is nothing but a collection of what the Holy 
Prophet said or did. How could it be then that a thing 
of which the Prophet had no idea, as admitted in the 
above quotation, is met with in Hadi^ ? He could not 
say or do that of which he had no idea. The propa- 
gation of Islam by force is neither contained in the 
Holy Qur’an, nor did the Prophet ever entertain such 
an idea, yet HadiA, which is an explanation of the Holy 
Qur’an and a record of what the Prophet said or did, 
explicitly states that Islam must be enforced at the point 
of the sword until the whole world is converted to Islam! 
These remarks are obviously due to carelessness on the 
part of the writer. 

The only hadith referred to in the article is “the 
story of the Prophet’s \vnting to the powers around 
him.” But that letter does not contain a single word 
about the enforcement of Islam at the point of sword. 
The wording of one of these letters addressed to the 
king of the Copts — and all these letters were addressed 
in similar w'ords — is as follows: 

“ I invite thee wnth the invitation of Islam; become 
a Muslim, and thou wilt have enteied security: Allah 
will give thee a double reward But if thou turnest back, 
then on thee is the sin of the Copts. O followers of the 
Book' come to an equitable proposition between us and 
you that we shall not serve any but Allah and that 
we shall not associate aught wnth Him and that 
some of us shall not take others for lords besides Allah, 
but if they turn back, then say, Bear witness that we 
are Muslims.” 

The mere wniting of these letters to all the kings 
IS undoubtedly an evidence of the universality of Islam, 
but by no stretch of imagination can it be made to yield 
the conclusion that Islam was to be spread by force of 
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arms. The letter is simply an invitation, combined 
with an appeal to the followers of all revealed religions 
to accept the common principle of the worship of one 
God. 

There is one hadith however which has sometimes 
been misconstrued, as meaning that the Prophet was 
fighting people to make them believe in the Unity of 
God. The hadith runs thus • “ Ibn ‘Umar says, The 

Holy Prophet said, I have been commanded to fight 
people until they bear witness that there is no god but 
Allah and that Muhammad is the messenger of Allah 
and keep up prayer and jiay the zakat. When thej' have 
done this, their lives and their properties are protected 
unless there is an obligation of Islam, and their account 
is with Allah ” (Bu, 2 17). It has already been shown 
that the principles of Islam are one and all taken from 
the Holy Qur’an, not from Hadith, and the Holy Qur’an 
lays down in express words that no force shall be used in 
religion. How then could a hadith contradict it ? But 
let us consider the words of the hadith. It begins with 
the words / am commanded to fight, and surely the 
commandments to the Prophet were given through 
Divine revelation and arc therefore all of them contained 
in the Holy Qur’an. The refeience in the hadith is thus 
undoubtedly to a Quranic verse. In fact, such a verse 
is met with in the second section of the chapter entitled 
“Immunity"’: “But if they repent and keep up prayer 
and pay the zakat, they are your brethren in faith ’’ 
(9: 11). The subject-matter of the hadith is exactly 
the same, and clearly the commandment referred to in 
the hadith is that contained in this verse. It only 
requires to read the context to find out the purport 
of these words. Some of these verses have already 
been quoted but, on account of the importance of 
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the subject, I quote four of these verses together 
below : 

V. 10. “ They do not pay regard to ties of relation- 

ship nor those of covenant in the case of a believer ; and 
these are they who are guilty of excess.” 

V. 11. “ But if they repent and keep up prayer 

and pay the poor-rate, they are your brethren m faith ; 
and We make the communications clear for a people 
who know.” 

V. 12. “And if they break their oaths after their 
agreement and openly revile your religion, then fight 
the leaders of unbelief — for their oaths are nothing — so 
that they may desist.” 

V. 13. “ What ! will you not fight a people who 

broke their oaths and aimed at the expulsion of the 
Apostle, and they attacked you first; do you fear 
them ?" 

No comment is needed. The context clearly shows 
that there were certain tribes that had no regard for 
ties of relationship or for agreements entered into, and 
they were the first to attack the Muslims and made 
plans to expel the Prophet. These were the people to 
be fought against. The 9th chapter was revealed in the 
year 9 of Hijra, and this was the time when tribe after 
tribe was coming over to Islam, and so the condition 
was laid down that if one of the tribes, that had been 
hostile to Islam, and had broken its agreements, and was 
at war with the Muslims, came over to Islam, all hosti- 
lities against it were to be stopped immediately, because 
those people became brethren in faith with Muslims. 
Old wrongs and iniquities had to be forgotten and not 
one individual of it was to be harmed, however guilty 
he may have been, unless, in the words of the hadith, 
an obligation of Islam rendered punishment necessary. 
The hadith does not mean that the Holy Prophet was 
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commanded to wage war against people until they 
accepted Islam; it simply means, as a leference to the 
Holy Qur’an shows, that he was commanded to cease 
fighting with people who were at wai with the Muslims 
if they of their own accord embraced Islam. Even 
people who had been guilty of the murder of a Muslim 
were not to be put to death if they accepted Islam 
afterwards, and examples of this are mentioned in 
Hadith (Bu. 56 : 28). 

One such case may be cited here. “ Miqdad ibn 
‘Amr al-Kindi referred the following case to the Holy 
Prophet : I meet in battle a man from among the un- 
believers and we two fight against each other ; he cuts 
off one of my hands with his sword, then he takes the 
shelter of a tree and says, I submit {aslamtu) to Allah, 
can I kill him, O Messenger of Allah ' after he has spoken 
those words ’ The Holy Prophet said. Do not kill him. 
But, I said, he has cut off one of my hands, O Prophet ' 
and then he says this after he has cut it off. The Holy 
Prophet said. Do not kill him, for if thou killest him, 
he is in thy place before thou didst kill him, and thou art 
in his place before he uttered those words which he 
spoke” (Bu. 61 ; 12). This shows that the Holy Prophet 
had given definite orders, which were knowm to his 
Companions, that fighting should immediately cease 
when the person or tribe fighting declared Islam. It is 
in this light that the hadiA under discussion has to be 
read, titz., that the Prophet had been commanded to 
cease war when an enemy at w’ar with him professed 
Islam. Numerous examples of this are met with in the 
history of the Prophet’s wars, but there is not a single 
instance in which he declared war against a peaceful 
neighbour because that neighbour was not a believer 
in Islam. 

The fact that treaties and agreements were entered 
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into by the Holy Prophet with polytheists 
and the Jews and the Christians is proof that the al-nas 
(people) spoken of in the hadiA were particular tribes 
which, as the Holy Qur'an shows, violated their treaties 
again and again. If there had been any commandment 
like that which it is sought to deduce from this hadith, 
the Prophet would have been the first man to act on it. 
But he always made peace and entered into agreements 
with his enemies, not once in his whole life demanding 
that a people vanquished in battle should accept Islam. 
The injunction to make peace with a nation inclined 
to peace (8 • 61), and the fact of the Prophet’s repeatedly 
making treaties with unbelievers, are clear negations 
of the impossible construction w'hich it is sought to put 
upon the words of the hadith, namely, that the Holy 
Prophet was commanded to w'age war against people 
until they embraced Islam. 

Other hadith which are sometimes misinterpreted 
are of a similar nature. For instance, in one it is stated 
that the Holy Prophet w'hen he went out to fight wnth a 
people, did not attack them till morning, and if he then 
heard the adhan being called out, he refrained from 
attacking the people (Bu. 10:6). This hadiA evidently 
refers to such people as are spoken of in the ninth chapter 
as breaking their agreements repeatedly and attacking the 
Muslims. At this very time, that is, in the ninth and 
tenth years of Hijra, the time to w'hich the 9th chapter 
relates, tribe after tribe came over to Islam, deputations 
from different tribes coming to Madina and going back 
to their people to convert them to the new faith. 
Therefore, when an expedition had to be sent for the 
punishment of a tribe which had proved unfaithful to its 
agreement, it had to be ascertained that it had not in the 
meanwhile accepted Islam, and therefore the precaution 
spoken of in the hadift was taken. 
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In another hadith occur the words, “lie who 
fights that the word of Allah may be exalted,” which 
being severed from the context aie sometimes construed 
as meaning fighting for the propagation of Islam, but 
when read with the context, their meaning is clear. The 
hadiA runs thus* “A man came to the Holy Prophet 
and said, There is a man who fights for gam of riches 
and another man who fights for the sake of reputation, 
and another man who fights that his exploits may 
be seen, which of these is m the way of Allah ’ The 
Prophet said. The man who fights that the word of Allah 
may be exalted, that is in the way of Allah ” (Bu. 56 • 15). 
It is clear that these words only mean that a man who 
fights in the w'ay of Allah (w'hich, as shown from the Holy 
Qur’an, means only in de/ence of the faith) should have 
his motives free from all taint of personal gam or 
reputation. The unbelievers sought to annihilate the faith 
of Islam, and the defence of the faith was, therefoie, 
equi-valent to the exaltation of the w'ord of Allah. In the 
Holy Qur’an these wmrds arc used on the occasion of the 
Prophet’s flight to Madina. The Piophet’s safe flight is 
spoken of as making the word of the disbelie\ers low'est, 
and the word of .Allah hmhest : “ And made low'est the 
word of those who disbelieved, and the w ord of Allah, that 
is the highest ’’ (9 : 40) 

There are many hadidi which speak of the excellence 
of jihad or of the excellence of fighting, and these 
are sometimes misconstrued, as show’ing that a Muslim 
must always be fighting with other people. It IS in 
a hadith that a Muslim is defined as being “ one from 
whose hands and tongue Muslims — or, according to 
another account, people— are secure” (Bu. 2.4; FB. I, 
p. 51); and a Muslim literally means" one who has entered 
into peace. According to another hadiA, a mu' nun (be- 
liever) is one from whom people are secure concerning 
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their lives and properties ” (MM. I — ii). But war is 
undoubtedly a necessity of life, and there are times when 
fighting becomes the highest of duties. Fighting in the 
cause of justice, fighting to help the oppressed, fighting 
in self-defence, fighting for national existence are all 
truly the highest and noblest of deeds, because in 
all these cases a man lays down his life in the cause of 
truth and justice, and that is, no doubt, the highest 
sacrifice that a man can make. Fighting, m itself, is neither 
good nor bad ; it is the occasion which makes it cither the 
best of deeds or the worst of them 

The question is simply this. What was the object for 
which the Prophet fought There is not the least doubt 
about it, as the Holy Qur’an is clear on the point : 
“Permission to fight is given to those upon whom war is 
made, because they aie oppressed ’’ (22 39) ; “ And had 

there not been Allah’s repelling some people by others, 
there would have been pulled dow’n cloisters and churches 
and synagogues and mosques in which Allah’s name is 
much remembeied” (22:40), “And what reason have 
you that you should not fight in the w'ay of Allah and of 
the weak among the men and the w'omcn and the children 
who say. Our Lord ' cause us to go forth from this 
town, whose people are oppressors, and give ns from Thee 
a guardian and give us from Thee a helper ’’ (4 : 75) , 
“ What ! will you not fight a people who broke their oaths 
and aimed at the expulsion of the Apostle, and they 
attacked you first ’’ (9 ; 13) ; and so on. If then there are 
hadiA w'hich speak of the excellence of keeping a horse 
(Bu. 56 : 45), or of keeping horses ready on the frontier of 
the enemy (Bu. 56 ; 73), or hadith recommending the 
learning of shooting (rainy) (Bu. 56 : 78), or practising 
with implem.ents of war (Bu. 56 : 79), or hadith 
speaking of swords and shields and armour and so 
on, they show, not that the Muslims were spreading Islam 
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by force of arms, not even that they were waging 
aggressive war against peaceful neighbours, but that 
they had to fight, and hence all deeds done to carry on a 
successful war are praised. Indeed in one hadidi it 
is stated that “ Paradise (al-Jatina) is under the 
shadow of swords ” (Bu. 56 • 22). .All this is true so long 
as the sword is used in a right cause 

The wrong notion of jihad, introduced by the 
lyrists' w roils? iii''tinii jurists, was owing to a misconception 
‘’L'hafi of certain verses of the Holy Qur’an, 

due, in the first place, to the fact that no regard 
had been paid to the context, and, in the second place, to 
a disregard of the circumstances under which the Holy 
Prophet fought. It has already been shown that the fifth 
verse of the ninth chapter contains nothing that is not 
contained m the earlier revelation, and that it is simply a 
re-assertion of the original injunction to fight against 
tribes that were first to attack the Muslims and that broke 
their agreements; but reading it out of its context, 
a significance was gnen to it that was never contemplated, 
and it received the name of ayot al-s.iif (the veise 
of the sword), which is assuredlj’ a misnomer. Another 
verse which the Hidaya brings in support of this wrong 
conception of jihad, is the 3'Jth verse of the ninth 
chapter, which runs as follows “ And fight the polytheists 
all togethei as they fight \ouall together” (9 36). Now' 

this is, in fact, only an injunction to the Muslims to 
remain united in the war agai nst the polytheists, as tin y, the 
polytheists, w'ere united in their war against the Muslims. 
It does not mean that there were no polytheist tribes 
that did not fight against the Aluslims, for this is not only 
historically untrue, but is also contradicted by the Holy 
Qur’an itself • “ Except those of the idolaters with whom 
you made an agreement, then they have not failed you in 
anything and have not backed up any one against you ” 
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(9 . 4). A reference to history would show that there 
were idolatrous tribes that never fought against the 
Muslims, but, on the other hand, were in alliance with 
them, and the Muslims fought in their behalf. Such 
alliances arc met with not only in the lifetime of the 
Holy Prophet but also in the wars of the early Caliphate. 
Nor does the verse mean that there should be no Muslim 
on the face of the earth who should not be engaged in war 
against the polytheists. Even the supporters of 
unprovoked war hardly go so far as that. The Hidaya, 
after quoting this verse in support of a war against all 
polytheists, adds that this is a fardz kifaya, an 
obligation which if performed by some Muslims relieves 
others of the dutj', Now the word kd,ffa (meaning all 
together) occurs in this verse twice, once in connection 
with the Muslims and again in connection with the 
idolaters, so that if all polytheists, without any 
exception, arc to be fought against, all Muslims without 
any exception must fight against them. As this is 

impossible, it follows that the verse only enjoins 
unification in the ranks of the Muslims, in like manner as 
there was unification in the lanks of the idolaters, and 
there is nothing said here as to the conditions under which 
lighting IS to be carried on. These conditions are 
expressly laid down in other verses and can on no 

account be dispensed with . “ And fight in the way 
of Allah with those who fight with you and be not 

aggressive, for Allah does not love the aggressors ” 

(2 ; 190). 

1 '1 lie ncie .in nlolalious lube that entered into an alliance 

AMth the Muilims after the tiiice of Hudaibi 3 a, and ^^hen they were 
attat ked bj the allies of the Ouiaish w ith the latter s help, the Holy Prophet 
led an attack on .\fakka to punish the Quraish for their bieach of agreement 
There were many other tribes in similar alliance with the Muslims In the 
early Caliphate wars, Christian soldiers fought side by side with the 
Muslims, and so also some of the Magian tribes 
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The jurists themselves have challenged the accuracy 
of the principle on which their wrong notion of jihad is 
based. For instance, the Hidaya gives the following 
reason for jihad being a fardz ktfaya' “It is not made 
obligatory for its own self {h \iini-hi), for in itself it is 
the causing of mischief (i/sad), and it is made obligatory 
for the strengthening of the leligion of Allah and for the 
repelling of evil {daf al-sharr) from IIis servants ” 
(H. I, p. 537). The use here of the woids da/ al-sharr 
shows that, even according to the jurists, jihad in its 
origin is only for repelling evil and is therefore defensive, 
not offensive. Again, when discussing the reasons for the 
prohibition of killing a woman and a child and an old 
man and one who refrains from fighting [miic/td) and a 
blind man, the HtdSya says “ Foi what makes the 
killing lawful {mubih h-l-qatl) according to us, is the 
fighting (/wr36), and this is not true m their case, and there- 
fore the man whose one side is withered {yabis al-shtqq) 
and the man whose right hand is cut off and a man 
whose hand and foot are cut off cannot be killed ’’ ( H. I, 
p. 5401. Here it is admitted that w'hal makes the killing 
of a man lawful is not his unbelief {ku/r) but his fighting 
(htrSb), for, if men could be killed for unbelief, even 
women, children, and old and incapacitated men would 
not be spared. That is indeed a sound basis. But if the 
reason given on this occasion is true, and it is unlawful to 
kill any one merely on account of unbelief, it is also 
unlawful to undertake war against a people because they 
are unbelievers or idolaters, as in such a war people 
would be killed for mere unbelief. 

In still more plain words, the Hidaya recognizes, in 
its discussion on the making of peace wnth unbelievers, 
that the real object of jihad is the repelling of the 
enemy’s mischief : “ And when the Imam is of opinion 
that he should make peace with those who are fighting 
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(against the Muslims) [ahl al-harh), or with a party of 
them, and it is in the interests of the Muslims, there is 
no harm in peace, on account of what Allah says, ‘ And if 
they incline to peace, do thou incline to it and trust in 
Allah ; ’ and the Holy Prophet entered into agreement 
with the people of Makka, in the j'car of Hudaibiya, that 
there shall be no war between him and them foi ten years • 
and because entering into agreement is jihad in spirit, 
when it IS for the good of the Muslims, as the object, 
which is the repelling of mischief {ilaf al-sJiarr), is 
attained thereby" (H. I, p 541). Mere again it is 
admitted that the real object of jihad is the repelling 0 / 
the enemy's mtschief, and it is on this basis alone that 
peace can be made with the unbelievers. The annotator 
of the Hidnya does not conceal the fact that it is a plain 
contradiction of what is said elsewhere' as to the object 
of Jihad. But the question is, how can peace with 
unbelievers and idolaters be justified ? If the object of 
Jihad is the enforcing of Islam at the point of the sword, 
peace with unbelievers is simply a contradiction of this 
object. But peace with unbelievers is not only a matter 
of choice ; it is an injunction which must be carried out 
when the enemy is inclined to peace “ And if they 
incline to peace, do thou incline to it ’’ (S • 61). 

The above quotations from the HidGya will show 
that even the jurists felt that their exposition of jihad 
was opposed to its basic principles as laid down in the 
Holy Qur’an Probably the new doctrine grew up slowly. 
It is clear that the earlier jurists did not go so far as 
their later annotators. Notwithstanding the w'rong con- 
ception w'hich was introduced into the meaning of jihad, 

1 '1 lie aniiotaloi's note on daf' al-sharr (repellins; of the enomj 's mis- 
(.hicf) as the objerl of jihacl runs thus “ In many places it has been stated 
that the object of jihad is the exaltation of the word of Allah and this 
contradicts what is stated here " 
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by not paying proper attention to the context of the 
Holy Qur’an and the circumstances under which the Holy 
Prophet fought, they still lecognized that the basic 
principle of jihad was the repelling of the enemy’s mis- 
chief, and that hence peace with the unbelievers was 
jihad in spirit. But the later generation would not 
tolerate even this much. Some of them have gone to the 
length of holding that not permanent peace but only peace 
for a limited period can be concluded with the unbelie- 
vers, an opinion flatly contradicting the Quranic injunction 
in 8 : 61. It must however be repeated — and it would 
bear repitition a hundred times -that, essentially, the 
Holy Qur’an is opposed to taking the life of a man for 
unbelief. It gives full libcity of conscience by stating 
that there is no compulsion m religion (2 : 256) , it 
establishes religious freedom by enjoining war to cease 
when there is no religious pei ‘-edition, and religion 
becomes a matter between man and Ins God (2 : 193) , it 
plainly says that the life of a man cannot be taken for 
any reason except that he kills a man or causes mischief 
ifasSd) in the land (5 : 32) 

With the new notion introduced into the word jihad, 
Uar aiii.iib ,iik 1 Dai the jurists artificially divided the 
ai Islam whole world into dar al-harb anddar 

al-Islam. Dar al-harb literally means the abode or seat 
of war, and dar al-Islam, the abode of IslOm. The 
words are not used in the Holy Qur’an, nor have I been 
able to trace them in any hadi^ Bukhari uses the word 
dar al-harb in the heading of one of his chapters, “When 
a people embrace Islam in dar al-harb ’’ (Bu. 56 : 180). 
Two hadith are mentioned under this heading, in neither 
of which do the words dar al-harb occur. The first speaks 
of Makka, and the subject-matter of the hadith is that, 
when after the conquest of Makka, the unbelieving Quraish 
accepted Islam, they were recognized as owners of the 
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property of which they had become masters, though 
it originally belonged to those Muslims who had fled to 
Madina. The second speaks of Rabdha, a place at a 
distance of about three days’ journey from Madina, the 
lands near which were turned into a pasture by ‘Umar 
and, on the owners’ protest, made over to them. Both 
Makka and Rabdha were at one tune at war with the 
Muslims, and on this account Bul^ari speaks of them as 
dar al-harb. Dar al-Islam is evidently a place where the 
laws of Islam prevail and which is under a Muslim ruler. 
The use of dar al-harb in the sense of a place actually at 
war with the Muslims, is unobjectionable. But the jurists 
apply the word to all states and countries w'hich are not 
daral-Islam or under the Muslim rule, though they may not 
be at w'ar with the Tvluslims, and thus look upon a Muslim 
state as being ahvays in a state of war with the whole of 
the non-Muslim w'orld This position is not only 
inconsistent with the \ery basic principles of Islam, but 
actually it has nevei been accepted by any Muslim state 
that has ever existed in this world. The difficulty has 
been met by some jurists by bringing in a third class, 
called dar al-sulh or dar al-‘ahd, or a country which has 
an agreement with the Muslims. But even this does not 
exhaust the whole woild. Many of the laws relating to 
war are based on this fictitious division of the world, for 
which there is not the least authority either in the Holy 
Qur'an or Idadith. 

The w'ord jizyu is explained as ineaiiiug the tax that 

^ IS taken from the free non-Muslim 

subjects of a Mitshm government, 
whereby they ratify the compact that ensures them 
protection, or a tax that is paid by the owner of 
land, being derived from jaza which means he gave 
satisfaction or he compensated him for a certain thing, or 
for what he had done (LL.). In the Holy Qur’an, jizya 
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is spoken of only in one place, and there in connection 
with wars with the followers of the Book “Fight those 
who do not believe in Allah out of those who 

have been given the Book, until they pay the juya in 
acknowledgment of supeiioiity and they are in a state 
of subjection " (9 : 29' The Holy Prophet made treaties 
subject to the condition of payment of jizya with the 
Magians of Bahrain (Bu. 58 * 1), with Ukaidar, the 
Christian chief of Duma (AD 19 • 29 ; IH.), with the 
Christian ruler of A\la i IJ-H III, p. 146), with the 
Jews of Jarba’ and Adhruh' {ibid), and with the Christians 
of Najran (IS. T I-ii, p 35) But in all these cases, the 
jizya was a tribute paid by the state and not a poll-la.\. 
Bukhari opens his book of Jizya with a chapter headed 
as follows; “Jizya and concluding of peace with aftl 
al-harb (those at war with the Muslims) ’ (Bu. 58 : 1). 
Continuing, he is more explicit, remarking under the same 
heading . “ And what is related in the matter of taking 
Jizya from the Jews and the Chiistians and the Magians 
{Majtis) and the non-.Arabs {'Ajam) ” The rule of the 
jizya was thus applicable to all enemy people, and the 
Prophet’s ow'ii action shows that treaties subject to the 
payment of jizya were concluded, not only with the Jews 
and the Christians but also with Magians It would be 
seen from this that the woids ahl al-Kitab used in 9 • 29, 
quoted above, must be taken in the wader sense of 
followers of any other icligion But ji/ya, which was 
originally a tribute paid by a subject state, took the form 
of a poll-tax later on in the time of ‘Umar ; and the word 
was also applied to the land-tax which was levied on 
Muslim owners of agricultural land. The jurists however 
made a distinction between the poll-tax and the land-tax 

1. Duma, Ayla, Jarba’ and Adhruh are .ill places ailuatcd on the 
Syrian frontier, and these treaties were made during the expedition to 
Tabftk, in the ninth year of Hijra 
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by giving the name of khanlf to the latter. Both 
together formed one of the two chief sources of the 
levenue of the Muslim slate, the zaka.t paid by the 
Muslims being the other source. 

European writers on Islam have generally assumed 
ji/>a \\.is iif.i .'i ifii- that, while the Holy Qur’an offered 
tax only one of the two alternatives, 

Islam or death, to other non-Muslims, the Jews and the 
Christians were given a somewhat better position, since 
they could save their lives by the payment of jizya. This 
conception of jizya, as a kind of religious tax- whose pay- 
ment entitled certain non-Muslims to security of life under 
the Muslim rule, is as entirely opposed to the fundamental 
teachings of Islam as is the myth that the Muslims were 
required to cany on an aggressive war against all non- 
Muslims till they accepted Islam. Tributes and taxes 
were levied before Islam, and are levied to this day, by 
Muslim as well as non-Muslim states, yet they have 
nothing to do with the leligion of the people affected. 
The Muslim state was as much in need of finance to 
maintain itself as any othei state on the face of this 
earth, and it resorted to cxacth' the same methods as 
those employed by other states. All that happened in 
the tune of the Holy Prophet w'as that certain small 
non-Muslim states were, w'hen subjugated, given the right 
to administer their own affairs, but only if they would 
pay a small sum by way of tribute tow'ards the mainten- 
ance of the central government at Madina. It was an act 
of great magnanimity on the part of the Holy Prophet to 
confer complete autonomy on a people after conquering 
them, and a paltry sum of tribute (jizya) in such conditions 
was not a hardship but a boon. There was no military 
occupation of their territories, no interference at all with 
their administration, their laws, their customs and usages^ 
or their religion ; and, for the tribute paid, the Muslim 
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state undertook the responsibility of protecting these 
sma ll states against all enemies. Were the civilized 
powers of to-day to follow the example of the Founder 
of Islam, more than half the nations of the world would 
be freed from the burden of a foreign yoke. In the 
later conquests of Islam, while it became necessary for 
the Muslims to establish their own administration in the 
conquered territories, there was still as little inter- 
ference with the usages and religion of the conquered 
people as was possible, and for enjoying complete pro- 
tection and the benefits of a settled rule they had to pay 
a very mild tax, the jizya. 

It may, however, be said that the Muslim state 
made a discrimination between the Muslim and the non- 
Muslim, and that it was this feature of jizya which gave 
it a religious colouring. A discrimination was indeed 
made, but it was not in favour of the Muslim but in that 
of the non-Muslim. The Muslim had to do compulsory 
military service and to fight the battles of the state, not 
only at home but also in foreign countries, and in addi- 
tion had to pay a tax heavier than that which the non- 
Muslim was required to pay, as I will presently show. 
The non-Mushm was entirely exempt from military 
service on account of the jiz\'a he paid, and half a guinea 
or a dinar a year is certainly cheap for exemption from 
military service. So the Muslim had to pay the zakat, a 
far heavier tax than jizya, and do military service, while 
the non-Muslim had only to pay a small tax for the 
privilege of enjoying all the benefits of a settled rule. 

The very name a/»Z aU^imvia [Wt., people under pro- 
tection) given to the non-Muslim subjects of a Muslim state, 
or to a non-Muslim state under the protection of Muslim 
rule, shows that the jizya was paid as a compensation 
for the protection afforded ; in other words, it was a 
'contribution of the non-Muslims towards the military 
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organisation of the Muslim state. There does not exist a 
state to-day that does not stand in need of putting a 
similar burden on its subjects for its military expenses. 
There are cases on record in which the Muslim 
state returned the jizya, when it was unable to afford 
protection to the people under its care. Thus, when the 
Muslim forces under Abu ‘Ubaida were engaged in a 
struggle with the Roman Empire, they were compelled 
to beat a retreat at Hims, which they had previously 
conquered. When the decision was taken to evacuate 
Hims, Abu ‘Ubaida sent for the chiefs of the place and 
returned to them the whole amount which he had realized 


as jizya, saying that as the Muslims could no longer protect 
them, they were not entitled to the jizya. 

It further appears that exemption from military 
service was granted only to such non-Muslims as wanted 
it, for where a non-Muslim people offered to fight the 
battles of the country, they were exempted from jizya. 
The Bani Ta^lib and the people of Najran, both 
Christians, did not pay the jizya (En. Is.). Indeed the 
Bani Tatihhb fought alongside the Muslim forces in the 
battle of Buwaib in 13 A. H. Later on in the year 
17 A. H , they urote to the Caliph ‘Umar offering to 
pay the zakat, v hich was a heavier burden, instead of 
the jizya. “ The liberality of ‘Omar,” says Muir in his 
Caliphate, ‘‘ allov ed the concession ; and the Beni 
Taghlib enjoyed the singular prmlege of being assessed 
as Christians at a ‘ double Tithe,' instead of paying the 
obnoxious badge of subjugation ” (p. 142). Military 
service was also accepted, in place of jizya, in the time of 
‘Umar, from Jurjan. Shahbaraz. an Armenian chief, also 
concluded peace with the Muslims on the same terms. 

The manner too, in which the jizya was levied 


Incidence of the jizja 


shows that it was a tax for exemp- 
tion from military service. The 
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fbllo\\ I ny classes \\ Cl e exempt fiom )i/ya • all females, 
males who had not attained majority, old people, people 
whom disease had Cl ipplcd {zij)nin), the paralyzed, the 
blind, the poor [faqlr] who could not work for themsehes 
ighair mii'tamil), the slaves, slaves who were working 
for their freedom, mudhtrs, and the monks (IJ.I, pp. 571, 
572). And besides this m the first century many 
persons were entirch exempt from taxation, though we 
do not know^ w’hy ” (En Is.) It has alicady been shown 
that certain non-Muslim tribes that had agreed to do 
militar>' service, were also exempted from jizya, and these 
two facts — the exemption of non-Muslims unfit for 
militarj’ service and of the able-bodied w'ho agreed to 
military ser\ice — taken together lead to but one con- 
clusion, namely that the jizya was a ta.x paid by such 
Dhimmis as could fight, for exemption from military 
sendee. 

A study of the items of the expenditure of jizya 
leads to the same conclusion, for the jizya was spent 
for strengthening of the frontiers or obstructing the 
frontier approaches {sadd al-jhjighnr), for the building 
of bridges, payment to judges and governors and the 
maintenance of the fighting forces and their children 
(H. I, p 576). 

In spite of exemptions on so xast a scale, the rate 
of jizya was very low, being originally one dinar per 
head for a w'hole j’ear, the dinar’ being about the value 
of Rs. 10. Later on, the rate was raised in the case 
of rich people, who had to pay four dinars or forty-eight 
dirhams annually, or four dirhams monthly ; next came 
those who paid tw'o dinars annually, or two dirhams per 
month ; the lowest rate being one dinar, at w'hich all were 

1 Thp dinar was a gold rom, tho original weight of which was 61 4 
gtaiVis troy 
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originally assebsed. This is according to Hanafi li.w, 
while Shah'i retained the original rate of one dinar per 
head in all cases (H.). The three grades are defined thiK : 
(1) the rich man {al-zdhir al-ghmd, or he whose wealth 
IS manifest) who owns abundant property, so that he 
needs not w'ork for his livelihood; (2) the middle 
class man who owns property, but in addition thereto needs 
to eain money to make a living , and (3) the poor man 
who has no property, but earns more than is necessary to 
maintain himself The Muslim was, apparently, more 
heavily taxed, for he had to pay at the rate of 2.1 per 
cent, of his savings, and, in addition, to perform military 
service. The jizya was levied in a very sympathetic 
spirit, as the following anecdote will show. The Caliph 
‘Umar once saw a blind Dhimmt (noii-Muslim) begging, 
and finding on enquiry that he had to pay jizya, he not 
only exempted him but, in addition, ordered that he be 
paid a stipend from the state-treasury, issuing further 
orders at the same time that all Dhimmis in similar 
circumstances should be paid stipends 

Another myth concerning the early Caliphate wars 
Warn, JIM a ihe may be remov ed 111 connection With 

the discussion of jizya. It is gene.- 
rally thought that the Muslims were out to impose their 
religion at the point of the swoid, and that the Muslim 
hosts were over-running all lands with the message of 
Islam, Jizya or the sword. This is, of course, quite a 
distorted picture of what really happened. If the 
Muslims had really been abroad with this message, and 
in this spirit, how was it possible for non-Muslims to fight 
in their ranks. The fact that there were people who 
never became Muslims at all, nor ever paid jizya, and 
yet were living in the midst of the Muslims, even fighting 
their battles, explodes the whole theory of the Muslims 
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offering Islam or jizya or the sword. The truth of the 
matter is that the Muslims finding the Roman Empire 
and Persia bent upon the subjugation of Arabia and the 
extirpation of Islam, refused to accept terms of peace 
without a safeguard against a repitition of the aggression ; 
and this safeguard was demanded in the form of jizya, 
or a tribute, which nould be an admission of defeat on 
their part. No war was ever started by the Muslims 
by sending this message to a peaceful neighbour; history 
belies such an assertion. But when a war was under- 
taken on account of the enemy’s aggression- -his advance 
on Muslim territory or help rendered to the enemies 
of the Muslim state— it was only natural that the Muslims 
did not terminate the war before bringing it to a 
successful issue. They w'ere willing to avoid further 
bloodshed after inflicting a defeat on the enemy, only 
if he admitted defeat and agreed to pay a tribute, which 
was only a token tribute as compared with the crushing 
war indemnities of the present day. The offer to 
terminate hostilities on pajment of jizya w'as thus an 
act of mercy towards a vanquished foe But if the 
payment of a token tribute w'as unacceptable to the 
vanquished power, the Muslims could do nothing but have 
recourse to the sword, until the enemy was completely 
subdued. 

The only question that remains is whether the 
Muslim soldiers invited their enemies to accept Islam ; 
and whether it w'as an offence if they did so ? Islam 
was a missionary religion from its very inception, and 
every Muslim deemed it his birth-right to invite other 
people to embrace Islam. The envoys of Islam, wherever 
they went, looked upon it as their first duty to spread 
the message of Islam, because they felt that Islam 
imparted a new life and vigour to humanity, and 
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offered a real solution of the problems of ever)' nation. 
Islam was offeied, no doubt, even to the fighting enemy, 
but it IS a distortion of facts to say that it Avas offered 
at the point of the sword, when there is not a single 
instance on record of Islam being enforced upon a 
prisoner of w'ar ; nor of Muslims sending a message to a 
peaceful neighbouring state to the effect that it would 
be invaded if it did not embrace Islam. All that is 
recorded is, that in the midst of war and after defeat 
had been inflicted on the enemy in several battles, when 
there were negotiations for peace, the Muslims in their 
zeal for the faith related their own experience before 
the enemy chiefs. The)* stated how they themselves 
had been deadly foes to Islam and how, ultimately, they 
were undeceived and found Islam to be a blessing 
and a power that had raised the Arab race from the 
depths of degradation to gieat moral and spiritual 
heights, and had welded their warring elements into a 
solid nation. In such words did the Muslim envoys 
invite the Persians and the Romans to Islam, not before 
the declaration of war, but at the time of the negotiations 
for peace. If the enemy then accepted Islam, there 
w'ould be no conditions for peace, and the two nations 
would live as equals and brethren. It was not offering 
Islam at the point of the sw’ord, but offering it as a 
harbinger of peace, of equality and of brotherhood. 
Not once in the w'ars of the early Caliphate did the 
Muslims send a message to a peaceful neighbour that 
if it did not accept Islam, the Muslim forces would 
carry fire and sword into its territory. Wars they 
had to wage, but these wars were due to reasons 
other than zeal for the propagation of Islam. And they 
could not do a thing which then Master never did, and 
which their only guide in life, the Holy Qur’an, never 
taught them. 
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The diiections gi\ en to hit. soldicis by the Holy 
pirections i,. Prophet, al^o show that his wars 

''■ar \\eic not due to any desire to 

enforce religion. “ ‘Abd-Allah ibn “Umai rcpoits that in 
a certain battle fought by the lloh Piophct, a woman 
was discoAcred among the slain On this, the Holy 
Prophet forbade the killing of women and children (in 
wars) ” (Bu 56 • 147, 148) Hadidi relating to this 
prohibition aie lepeatcd \ery often in all collections of 
Hadith (AD. 15 ; 112 ; Ti. 19 • 19 ; Ah. I, p 256; II, 
pp. 22, 23 ; III, p. 488 ; M 32 6) Non if the wars of 
Islam had been undertaken with the object of forcing 
Islam upon a people, why should women and children 
have been cveepted ’ It would rather have been the 
easier task to win them o\er to Islam, by holding the 
sword o\er their heads, because women and children 
naturally have not the power to resist, like men who can 
fight. The fact that there is an express direction against 
killing three-fourths of the population, as women and 
children must be in c\ei} conimunitx, shows that the 
propagation of leligion was far from being the object of 
these wars. In some hadi^, the word \islf is added to 
xcomen and children, shownng that there w'as also a 
prohibition against killing people who were taken along 
w'lth the army as “ labour units ” (Ah. Ill, p 488 , IV, 
p. 178; AD. 15 : 112). There is >ct another hadith 
prohibiting the killing of shadh fanl (vciy old man) w'ho 
IS unable to fight (MM. 18 • 5-ii) Monks w'ere also not 
to be molested (Ah. I, p. 300) It w'as only in a night 
attack that the Holy Prophet excused the chance killing 
of a w'oman or a child, saying, “ They are among them ” 
(Bu. 56 ; 146) ; w’hat he meant was that it was a thing 
W'hich could not be avoided, for at night children and 
women could not be distinguished from the soldiers. 

The above examples may be supplemented by some 
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others taken from Sayj’id Amir ‘Ali's Spirit of IslUm. 
The followinp; instructions weic given to the troops 
dispatched against the Bvvantines by the Holy Prophet. 
‘‘ In avenging the injuries inllictcd upon us, molest not 
the harm'ess inmates of domestic seclusion , spare the 
weakness of the female sex , injuie not the infant at the 
breast, or those who are ill in bed Abstain from 
demolishing the dwellings of the unresisting inhabitants ; 
destroy not the means of their subsistence, nor their 
fruit trees ; and touch not the jialm ” (p. 81 ) AbQ Bakr 
gave the following instructions to the commander of an 
army in the Syrian battle “ When you meet your 
enemies quit yourselves like men and do not turn your 
backs ; and if you gain the victory, kill not the little 
children, nor old people, noi women Destioy no palm 
trees, nor burn any fields of corn Cut down no fruit 
trees, nor do any mischief to cattle, only such as you 
kill for the necessity ol ■'iibsistence When )ou make 
any covenant or article, stand to it, and be as good as 
your word As you go on, you will find some religious 
persons that Ine retired in monasteiies, who propose 
to themselves to serve God that w'ay. Let them alone, 
and neither kill them nor destroy their monasteries ” 
(p. 81 ) 

The treatment of prisoners of w'ar, as laid down 

m the Holy Qur’an and Hadith, 

Pu'onoi'; r.l .Ti r i , 

also bears evidence of the fact that 
the idea of the enforcement of Islam by the sw'ord is 
entirely foreign to the conception of Islamic, warfare. 
If the w'ars, during the time of the Holy Prophet 
or early Caliphate, had been prompted by the desire 
of propagating Islam by force, this object could easily 
have been attained by forcing Islam upon prisoners of 
W'ar who fell into the hands of the Muslims. Yet this the 
Holy Qur'an does not allow', expressly laying down that 
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they must be set free “ So when you meet the dis- 
believers in battle, smite the necks until uhen you have 
overcome them, make them prisoners, and afterwards 
either set them fiee as a fa\our or let them ransom 
themselves, until the war lays down its weapons ” 
(47 : 4). It will be seen fiom this that the taking of 
prisoners uas allowed onl} so long as wai conditions 
prevailed ; and even when the prisoners aie taken, they 
cannot be kept permanently as slaves, but must be set 
free either as a fa\our oi at the utmost by taking 
ransom The Holy Prophet cairicd this injunction into 
practice in his lifetime.’ In the battle of Hunain, six 
thousand prisoners of the Hawazin tribe were taken, 
and they uere all set free simply as an act of favour 
(Bu. 40 • 7 , IJ-H. Ill, p. 132' A hundred families of 
Bani Mustaliq were taken as prisoners in the battle of 
Muraisi', and they weie also set at liberty without any 
ransom being paid HJ-H. Ill, p. 66' Seventy prisoners 
were taken in the battle of Badr, and it was only m 
this case that ransom was o.\acttd, but the prisoners 
were granted their freedom while war w'lth the Quraish 
was yet in progress ( AU, 15 . 122, Ah. I, p. 30) The 
form of ransom adopted m the case of some of these 
prisoners was that they should be entrusted with some 
work connected wnth teaching (Ah. I, p. 247 , Z. 1, 
p. 534). When war ceased and peace was established, 
all war-prisoners would have to be set free, according to 
the verse quoted above. 

1 In spite of the clear injunction of the Holy Qur'an to set free all 
prisoners, and the practice of the Hol\ Prophet who ne^er killed a single 
prisoner of wai and generally set them free as an act of favoiii, the Revd 
Klein writes in The lieligiun of hlam ' I'nbelieveis taken in war, except 
idolaters of .\r.ibi.i and apostates wno must be killed, who do not 
embrace Islam may eithei be killed, o, made i aptives .. oi e gianled 
their liberty on condition of their becoming Zimmis " (p 170) I'his is an 
entirely baseless statement 
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This verse also abolishes slavery for ever. Slavery 

^,la^cr3 abolish.,! generally brought about through 

raids by stronger tribes upon weaker 
ones Islam did not allow raids or the making of 
prisoners by means of raids Prisoners could only be taken 
after a regular battle, and e\en then could not be retained 
for ever. It was obligatory to set them free, either as a 
favour or after taking lansom. This state of things could 
last only so long as war conditions existed When war 
was over, no piisoners could be Liken. 

The name applied to piisoiieis of war is via malakat 
annSnu-kuvt , lit., zcliat your right hands possess What 
one’s right hand possesses means that w Inch one has obtain- 
ed by superior pow er, and piisoners of war w ere given this 
name because it was by superioi powei m w-ar that they 
were reduced to subjection The name 'abd (slave) was 
also applied to them, because they had lost their freedom. 
Slavery may have been abolished by civilization in name 
but, in fact, it exists even to-day, for nations which are 
subjugated and ruled by other nations aic as a matter of 
fact 111 a state of sla\ ery The treatment accorded to 
pnsoneis of w'ar or slaves in Islam is unparalleled. No 
other nation oi society can show a similar tieatment even 
of its own members when they aie placed in the relative 
position of a master and a sen ant. The slave or the 
prisoner was, no doubt, rcc|uired to do a certain amount 
of wmrk, but the condition m which it was ordained that 
he should be kept, freed him of all abject feelings. The 
golden rule of treating the slaxe like a brother was laid 
down by the Holy Prophet in clear w'ords : “ Ma'rur says, 

I met Abu Pharr in Kabdha and he wore a dress and his 
slave wore a similar dress. I questioned him about it. 
He said, I abused a man (/. e his slave) and found fault 
with him on account of his mother (addressing him as 
son of a Negress). The Holy Prophet said to me, O Abu 
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Pharr ! thou hndest fault with him on account of his 
mother, surely thou ait a man m uhom is ignorance . your 
slaves are your brethren, Allah has placed them under 
your hands, so \\hoc\er has his brother under his hand, 
let him give him to cat uheieof he himself eats, and let 
him give to wear what he himself wears, and do not 
impose on them a w oi k which they arc not able to do, 
and it you gue them such a work, then help them in the 
execution of it" (Hu 2*22) The pi isoners w'ere dis- 
tributed among the \arious Muslim families because no 
ariangements for then maintenance by the state existed 
at the time, but they were tieated honourably. A prisoner 
of w'ai states chat he was kept in a family whose people 
gave him bread w’hile they themselves had to live on 
dates (IJ-H. II. p 2S7) Prisoners of war were therefore 
not only set fiee but so long as they were kept prisoners, 
they W'ere kept honourably. 

It will be seen from what has been stated above 
Wat ,15 a btid.;L; t concerning the injunctions relating 
he i.imed on hoiU'x'' peace, that war IS 

recognized by Islam .is a struggle between nations — 
though a teriible struggle — w'hich is sometimes necessitated 
by the conditions of human life and w hen that struggle 
comes, a nation is bound to acquit itself of its respons- 
ibility in the matter in an honouiablL manner, and fight 
it to the bitter end whatevei it is Islam does not allow 
its tollow'crs to provoke wai, noi does it allow them to 
be aggressors, but it comnjandb them to put their whole 
foice into the struggle when war is forced on them. If 
the enemy wants peace after the struggle has begun, the 
Muslims should not refuse, even though there is doubt 
about the honesty of his puipose. But the struggle, so 
long as it exists, must be earned on to the end. In this 
struggle, honest dealing is enjoined even with the enemy, 
throughout the Holy Qur’an ; “ And let not hatred of a 
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people — because they hindered you from the Sacred 
Mosque incite you to exceed the limits; and help one 
another in goodness and pich, and do not help one 
another in sin and aggression " (5:2); “ And let not 
hatred of a people incite j'ou not to act equitably ; act 
equitably, that is nearer to piety” (5 8), This is in a 
chapter which was rev'ealed towards the close of the 
Holy Prophet's life. Hadith too enjoins honest dealing 
in war : ” Fight and do not exceed the limits and be not 
unfaithful and do not mutilate bodies and do not kill 
children ” (M. 32 : 2). Such arc some of the directions 
given which purify war of the elements of barbarity and 
dishonesty in which warring nations generally indulge. 
Neither inhuman nor immoral practices are allowed. 

A hadith is sometimes cited as allowing deceit in 
war. This is due to a misinterpretation of the words of 
the ^>adith. Deceit and lying^ are not allowed under any 
circumstances. The liadith runs thus “The Holy 
Prophet said, The Chosioes shall perish and there shall 
be no Chosroes after him, and the Ciesar shall perish and 
there shall be no Caesar after him, and then treasures shall 
be distributed in the way of Allah, and he called war a 
deception (khad'at-an) ” (Bu. 56 • 157). These words were 
uttered by the Holy Prophet, when he received the news 
that the Chosroes had torn his letter to pieces and 
ordered his arrest, and the words contain a clear 
prophecy that the power of both the Chosroes and the 
CjEser shall depait in their wars with the Muslims, so 

1 The hticli^ that .\brahain told a he on three occasions must be 
rejected, as the Holy Qur’an paiticulaily lays stress on his truthfulness, 
calling him iiddTq which means a zviy ti ulliful man or a iiulli/ul innn rclin 
never tells a he Itari lejer Is the hadith, say ing that it is mote reasonable 
10 rail the lepoi ter of this hatllth a liai than to attribute ly mg to .i 
prophet of God (li/ \’II, p 151) The occasions on w hich Abraham tsiatH 
to have made an untrue statement are dealt with in my notes on the 
Translation of the Holt Qur’an , see 21 63; 37 89, and also Ih 'll 
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that there shall be neither a Peisian empire under the 
Chosroes, nor a Roman empire under the Cjesar. 
Evidently the concluding words “and he called war a 
deception ’’ explain how the Chosroes and the Ca'sar 
shall perish. War is a deception, in the sense that 
sometimes a great power makes wai upon a weaker 
pow'er thinking that it w’lll soon ciush it, but such wai 
proves a deception and leads to the destruction of the 
gieat aggressive pow'ei itself This was what happened 
in the case of the w'ars of I’eisia and Rome against the 
Muslims. They both had entered upon an aggressi\e 
w'ar against the Arabs, thinking that they would ciush 
the rising powei of Arabia m a little time. They began 
by helping the tribes on the fiontieis of .\rabia to 
overthrow the Muslim power, and were thus drawn into 
a W'ar with the Muslims which ultimateK ciushcd their 
own power. This is the explanation given in Buhh art's 
famous commentary, the 'Ann “ Whoe\er is deceived 
in it once {t e o^elthlown oi defeated), he is exhausted 
and perishes and is umtble to letuin to his former 
condition’’ (Ai VTI, p. 65) Ibn A^ir gues three 
explanations, accoiding as the w'ord is read khad'a or 
khud'a or j^iida'a, and in all three cases the meaning is 
almost the same as given in 'Ami Taking the first 
reading which it calls the most correct and the best, the 
significance is thus explained “ In the first case the 
meaning is that the affair of the w'ar is decided with an 
overthrow’; w'hen the lighter is o^erthrown once, i’ cn he 
finds no respite ’’ i N.). In the case of the third leading 
“ the meaning is that war deceives people ; it gi\es them 
hopes but does not fulfil them” (N ) It is only imperfect 
know'ledge of the Arabic language w'hich has led some 
people to think that the hadith means that it is lawful to 
practise deception in war. The Islamic w'ais were in 
fact purified of all, that is unworthy when the Muslims 
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were plainly told that a war fought for any gain (which 
includes acquisition of wealth or territory) was not in the 
way of Allah (Bu. 56 : 15). The Holy Qur’an puts it 
more clearly still : “ Let those fight in the way of Allah 

who sell this world’s life for the Hereafter ” (4 74). 

The word irtidsd is the measure of tjh'sl iromradd 
which means turning back. Rtdda 
Apostab> irtidad both signify turning hack 

to the way from which one has come, but ridda is 
specially used for going hack to unbelief, while irtidud is 
used in this sense as well as in other senses (R.), and the 
person going back to unbelief from Islam is called 
miirtadd (apostate) There is as great a misconception 
on the subject of apostasy as on the subject of jihad, the 
general impression among both Muslims and non- Muslims 
being that Islam punishes apostasy with death. If Islam 
does not allow the taking of the life of a person on the 
score of religion, and this has alieady been shown to be 
the basic principle of Islam, it is immaterial \\hether 
unbelief has been adopted after being a Muslim or not, 
and therefore so far as the saciedness of life is concerned, 
the unbeliever (kafir) and the apostate {murtadd) are on 
a par. 


The Holy Qur’an is the primary souice of Islamic 
la\\s and therefore we shall take it 
\pobU \ in Qiirdii place, the Holy 

Qur’an nowhere speaks of a murtadd by implication. 
Irtidad consists in the expression of unbelief or in the 
plain denial of Islam, and is not to be assumed, because 
a certain person who professes Islam, expresses an 
opinion or does an act which, in the opinion of a learned 
man or a legist, is un-Islamic. Abuse of a prophet or 
disrespect towards the Holy Qur’an are very often made 


false excuses for treating a person as murtadd, though 
he may avow in the strongest terms that he is a believer 
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in the Qui’an and the Prophet Secondly, the I'eneral 
impression that Iblain condemns an apostate to death 
does not hnd the least suppoit from the Holy Qur'an. 
Heffeming begins his article on wiirtadd, in the Encyclo- 
pedia of Islam, with the following w'ords : “In the 
Kur’an the apostate is thrtatened with punishment in the 
next world only ’’ There is mention of irtiddd in one of 
the late Makka revelations “lie who disbelieves in 
Allah after having belic\ed, not he w'ho is compelled 
while his heart is at rest on account of faith, but he who 
opens his breast for disbelief — on these is the wrath of 
Allah, and they shall have a grievous chastisement ” 
(16 : 106). Clearly the muriadd is here threatened with 
punishment in the next life, and there i.s not the least 
change in this attitude in later revelations, when Islamic 
government had been established, immediately after the 
Holy Prophet reached Madina In one of the early 
Madina levelations, apostasy is spoken of in connection 
with the wai which the unbelievers had waged to make 
the Muslims apostates by force ‘ And they will not 
cease fighting with you until they turn you back from your 
religion, it they can . and whoev er of you turns back from 
his religion {yartadda fioni irtidad), then he dies while 
an unbeliever — these it is whose works shall go for nothing 
in this world and the Hereafter, and they are the inmates 
of the fire : therein they shall abide (2 217). So if a 

1 In then zeal I j find d. tlealii ■-niii.iit r loi aiHj'-iaii.s in the HoK 
^ui ail, boiiR Chiisuaii uriterb ha\e nol lieaitaled In {jne an entirelj 
wrong iransldlion of llie word In MiiHiil vlJit'H /a’ (iiff’l a> meaning then he 
ts put to death /•n-jnmiil is the actnc \oire and \nni(7(ii nieans> he dies 
The use of Mns Mord sIiom s clearh that apostates wcie J.'i.d |iiit lo death 
Some inteipietcrs ha\e drawn a uioiig iiif' 11 ‘in.e Iriiiii the wind-. wliosi 
w'orks shall go for nolhing ’’ I wonK do not mean that he shall he 
tiealed as outlaw his " woiUs '' an* meant ihe good deeds which he 
did when he was a Muslim and these m tact go loi nothing e\eii in this 
life, when a man afterwards adopt-, nnhtlief anil (\u lourses Good 
works are only useful if they continue to lead a man on to belter things. 
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man becomes apostate, he will be punished-- not in this 
life, but in the Hereafter — on account of the evil deeds 
to which he has reverted, and his good works, done while 
he was yet a Muslim, become null because of the evil 
course of life which he has adopted. 

The third chapter, revealed in the third year of 
Hijra, speaks . again and again of people who had 
reverted to unbelief after becoming Muslims, but always 
speaks of their punishment in the Hereafter ; “ How’ shall 
Allah guide a people who disbelieved after their believ- 
ing and after they had borne witness that the Apostle 
was true” (3 85 j; “ Their reward is that on them is the 
curse of Allah ’’ (3 : S6J ; “ Except those w'ho repent after 
that and amend" (3 88); “ Those who disbelieve after 
their believing, then increase in disbelief, their repent- 
ance shall not be accepted ” >'3 . 89), 

The most convincing argument that death was not 
the punishment for apostasy is contained in the Jewish 
plans, conceived while they w'ere living under the Muslim 
rule ill Madina “And a paity of the follow ers of the 
Book say, Avow belief in that which has been revealed 
to those who belicie, in the first part of the day, and 
disbelieve at the end of it” (3 71). How could people 

living under a Muslim government conceive of such a 
plan to throw' discredit on Islam, if apostasy was 
punishable wnth death^ The Ma'ida is one of the chapters 
revealed towards the close of the Holy Prophet’s life, and 


•ind flpxplop 111 him ihc < opsriou'-nrss of a higher life Elsewhere ihe deeds 
of a people .are spoken of .is going for nolliiiig. w hen Ihei work solelj 
fortius life and neglect the highei ‘ The\ w hose labour is lo't in this 
woild's life .iiid the\ Ihiiik that the\ are well leisrd in skill of the work of 
their hands The'e are the) who disbelieie in the coniniiinications of 
their Loid and His meeting, so their deeds become null and therefore We 
will not set up a balance for them on the IXij of Resmieclion ’’ (18 104, 
lOI) In this case habj of the vvoiks of this life means iheir being useless 
so far ns the higher life is concerned 
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yet even there the murtadd is free from any punishment 
m this life: “O you who believe' should one of you 
turn back from his religion, then Allah will bring a people 
whom He shall love and they too shall love Him ’’ (5 : 54). 
Therefore so far as the Holy Qur’an is concerned, there 
is not only no mention of a death-sentence foi apostates 
but such a sentence is negatived by the \ erses speaking 
of apostasy, as well as by that iiuTgtia chart a of religious 
freedom, the 25dth verse of the second chapter, la 
tkraha fi-l-din, “ There is no compulsion in religion ” 

Let us now turn to HadTth, for it is on this authority 
that the Fiqh books have based 

UiidTth on apo=vla'\ , , i .. r ^ . 

■“ their death-sentence for apostates. 

The woids in certain hadith have undoubtedly the reflex 
of a later age, but still a careful study leads us to the 
conclusion that apostasy was not punishable unless 
combined with other circumstances which called for 
punishment of offenders Bukhari, w'ho is undoubtedly the 
most careful of all collectors of ^adiA, is explicit on this 
point. He has two “ books ” dealing wuth the apostates, 
one of which is called Kitab al-ntuharibln mm ahl al-ktffr 
wa-l-o'idda or “the Book of those w'ho fight 'against the 
Muslims) from among the unbelievers and the apostates,” 
and the other is called Kitab istitaba al-mii'anidin xca- 
l-muriaddin ica qitali-him, or “ the Book of calling to 
repentance of the enemies and the apostates and fighting 
with them.” Both these headings speak foi themselves. 
The heading of the first book clearly shows, that only 
such apostates are dealt wuth in it as fight against the 
Muslims, and that of the second associates the apostates 
with the enemies of Islam That is really the crux of 
the whole question, and it is due to a misunderstanding 
on this point that a doctrine was formulated which is 
quite contrary to the plain teachings of the Holy Qur’an. 
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At a tune when war was in progress between the Muslims 
and the unbelievers, it often happened that a person who 
apostatized w'ent over to the enemy and joined hands 
with him in fighting against the Muslims. He was treated 
as an enemy, not because he had changed his religion 
but because he had changed sides. P2ven then there 
were tribes that weie not at war with the Muslims, and 
if an apostate went ovei to them, he was not touched. 
Such people are expressly spoken of in the Holy Qur’an : 
“ Except those who icach a people between whom and 
you there is an alliance, or who come to you, their hearts 
shrinking from fighting you, or fighting their own people ; 
and if Allah had pleased He would have guen them 
power over you so that they should ha\e fought you ; 
therefore if they withdraw from you and do not fight 
you and offer you peace, then Allah has not given you 
a way against them ” <4 . 90) 

The only case of the punishment of apostates, 
mentioned in trustworthy hadith, is that of a party of the 
tribe of ‘Ukul, who accepted Islam and came to Madina, 
but found that the climate of the town did not agree 
with them ; so the Holy Prophet sent them to a place 
outside Madina w'here the state milch-camels w'ere kept, 
so that they might live in the open air and drink of 
milk. They got well and then killed the keeper of the 
camels and drove away the animals. This being brought 
to the knowdedge of the Holy Prophet, a party w as sent in 
pursuit of them and they were put to death' (Bu. 56 : 152). 

1 It la atdtcd in some haaith that thej were tortured to death If 
It e\er happened, It «dSonl> bj way of icialiation, as before the re\ elation 
of the penal laws of Islam, retaliation was the prevailing lule In some 
reports it is stated that this parts of the tribe of ‘Ukul put out the ejes of 
the kecpci of the camels and thiew him on hot stones to die a slow death 
of tortuip, and that the> were pul to death in a similar manner 
lAi VII, p 581 But others has e dented that the law of retaliation was 
applied in this case \cioiding to these leports, the Hol> Prophet had 
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The report is clear on the point that they were put to 
death, not because of then apostasy, but because they 
had killed the keeper of the camels. 

Much stress is laid on a hadith which says ; “ Who- 

ever changes his religion, kill him ” (Bu. 88 : 1). But in 
view of what the Bakhsrl itself has indicated by describ- 
ing apostates as fighters or by associating their name with 
the name of the enemies of Islam, it is clear that only those 
changers of faith are meant, who join hands with the 
enemies of Islam and fight with the Muslims. It is only 
by placing this limitation on the meaning of the hadith 
that it can be reconciled with other hadith or with the 
principles laid down in the Holy Qur’an. In fact, its 
words are so comprehensive that they include every 
change of faith, from one religion to any other whatso- 
ever ; thus even a non-Muslim who becomes a Muslim, or 
a Jew who becomes a Christian, must be killed. Evi- 
dently, such a statement cannot be ascribed to the Holy 
Prophet. So the hadith cannot be accepted, without 
placing a limitation upon its meaning 

Another hadith relating to the same subject throws 
further light on the significance of that quoted above. In 
this hadith it is stated that the life of a Muslim may only 
be taken in three cases, one of which is that “ he forsakes 
his religion and separates himself {al-tarik) from 
his community {h-l-jama\x) " (Bu 87 . 6) According 

intended to put them to death hj toituic m the -.anic as ihe\ had pul 
to death the keeper ot tlie camels but before the\ e\rrutcd he 

recel^ed the revelation dealing with the punibhment of sulIi oBenders 
"The punishment of those who wage war against .-Mlah and his .\postlc 
and strive to make mischief in the land is only this, that they should be 
killed or crucified or their hands and their feet should be rut off on 
opposite sides or thej should be imprisoned" f5 331 (IJ C \ 1, p 121) 
The apostates are thus spoken of here as waging war against God and 
His Apostle The punishment vanes according to the nature of the crime, 
it may be death or even crucifixion vvheie the culprit has caused terror in 
the land, or it niaj be simply imprisonment 
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to another vei^sion, the word*? are “who forsakes 
[al-vittfuriq) his communitj’.’’ Evidently separation 
from the community or the forsaking of it, which is here 
added as a necessary condition, means that the man 
leaves the Muslims and joins the enemy camp. Thus 
the words of the hadiA show that it relates to war-time ; 
and the apostate did not forfeit his life for changing his 
religion, but for desertion 

An instance of a simple change of religion is also 
contained in the Biil^ari. “ An Arab of the desert came 
to the Holy Prophet and accepted Islam at his hand ; 
then fever overtook him while he was still in Madina ; so 
he came to the Holy Prophet and said, Give back my 
pledge ; and the Holj' Prophet refused . then he came 
again and said, Give me back my pledge ; and the Holy 
Prophet refused ; then he came again and said, Give me 
back my pledge ; and the Holy Prophet refused ; then 
he went away " (Bu. 93 : 48) This hadith show's that 
the man first accepted Islam, and the next day on getting 
fever he thought that it was due to his becoming a 
Muslim, and so he came and threw back the pledge. 
This was a clear case of apostasy yet it is nowhere 
related that anyone killed him. On the other hand, the 
Ijadith says that he went awa)' unharmed. 

Another example of a simple change of religion 
IS that of a Christian who became a Muslim and then 
apostatized and went over to Christianity, and yet he 
was not put to death ; “ Anas says there was a 

Christian who became a Muslim and read the Baqara 
and the Al ''Imran (2nd and 3rd chapters of the Holy 
Qur’an), and he used to write (the Holy Qur’an) for the 
Holy Prophet. He then went ovei to Christianity 
again, and he used to say, Muhammad does not know 
anything except what I wrote for him. Then Allah 
caused him to die and they buried him” (Bu. 61 : 25). 
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The hadith goes on to say how his body was thrown out 
by the earth This was evidently at Madina after the 
revelation of the second and third chapters of the Holy 
Qur’an, when a Muslim state was well-established, and j-et 
the man uho apostatized was not even molested, though 
he spoke of the Holy Prophet in extremely derogatory 
terms and gave him out as an impo<itoi who knew 
nothing except uhat he > the apostate) wrote for him. 

It has already been shown that the Holy Qur’an 
speaks of apostates joining a tribe on friendly terms 
with the Muslims, and of others who withdrew from 
fighting altogether, siding neither with the Muslims nor 
with their enemies, and it states that they were to be left 
alone (4 90) All these cases show that the hadith 

relating to the killing of changeis of religion applied 
only to those who fought against the Muslims 

Turning to Fiqh, we find that the jurists first 

Aposta.% and r.qh ^ principle quite opposed 

to the Hoh Qui’an. namely that the 
life of a man may be taken on account of his apostasj’. 
Thus in the Hidaya : The murtadd (apostate) shall 

have Islam presented to him whether he is a free man or 
a slave ; if he refuses, he must be killed ” (H I, p. 576) 
But this principle is contradicted immediateK afterwards 
when the apostate is called ‘ an unbelicvei at war 
{ksfir-ttn harabtyy-un) whom the invitation to Islam has 
already reached ” (H. I, p 577' This shows that even 
in Fiqh, the apostate forfeits his life because he is con- 
sidered to be an enemy at war with the Muslims. And 
in the case of an apostate woman, the rule is laid down 
that she shall not be put to death, and the follow'ing 
argument is given ■ " Our reason for this is that the 

Holy Prophet forbade the killing of women, and because 
onginally rew-ards (for belief or unbelief) are deferred to 
the latter abode, and their hastening (in this life) brings 
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disorder, and a departure fiom this (principle) is allowed 
only on account of an immediate mischief and that is 
hirab (var), and this cannot be expected from women on 
account of the unfitness of their constitution ’’ (H. I, 
p. 577). And the annotator adds : “ The killing for 

apostasy is obligatory in order to prevent the mischief of 
war, and it is not a punishment for the act of unbelief” 
(Ibid). And again : “For mere unbelief does not 
legalize the killing of a man ” (Ibid) It will be seen 
that as in the case of war against unbelievers, the legists 
are labouring under a misconception, and a struggle is 
clearly seen going on between the piinciples as establish- 
ed in the Holy Qur’an and the misconceptions which 
had somehow or other found their way into the minds of 
the legists. It is clearly laid down that the apostate is 
killed, not on account of his unbelief but on account of 
hir&b or of his being in a state of war, and the argument 
IS plainly given that killing for unbelief is against the 
accepted principles of Islam But the misconception is 
that the mere ability to fight is taken as a war condition, 
which IS quite illogical If it is meant that the apostate 
possesses the potentiality to fight, then potentially even 
a child may be called a harabiyy (one at war), because he 
will grow up to be a man and ha\e the ability to fight ; 
even women apostates cannot be e.xcepted because they 
also possess the potentialit) to fight. The law of 
punishment is based, not on potentialities, but on facts. 
Thus, even the Fiqh recognizes the principle that the 
life of a man cannot be taken for mere change of 
religion and that unless the apostate is in a state of war, 
he cannot be killed. It is quite a different matter that 
the legists should have made a mistake in defining hirdh 
or a state of war. 



CHAPTER VI 


MARRIAGE 


Sec. 1 — Significance of Marriage. 

In the foregoing live chapters we have dealt with 


‘Ibadal and mii'anialal 


laws relating to the self-development 
of man, or to the welfare and deve- 


lopment of the community as a whole, or, as they are 
generally called, the laws governing the lelations of man 
to God— the religious duties of man in a stricter sense. 
In the terminology of Fiqh, these are classed as ‘ibadai 
(pi. of 'ibada meaning the service of God). They 
undoubtedly relate not only to the spiritual growth of 
man, but also to the growth of the community, or rather 
humanity, as a whole. But the scope of the religion of 
Islam IS, as I have remarked in the introduction, very 
wide, and covers the whole field of the relations of man 
to man, as well as that of man to God. The object 
of the laws relating to this part of human life is to teach 
man his duties and obligations to others, and to show 
him how to lead a happy life in this world in his 
relations with others. Technically, these are called 
mu‘Smalat or transactions (pi. of inn^amala, from ‘and 
meaning work), and include the laws relating to home 
life, civic life and the political life of man. In the Fiqh 
terminology, the mu'amalst are either contracts and 
agreements, to which the mutual consent of the con- 
tracting parties is required, or matters depending on 
the will of a single person, or general laws and regu- 
lations. 


In all these matters the Islamic law imposes certain 


Hudud or lestriclion"! 


restrictions upon the free acts of 
men for the benefit of society as a 


whole, and therefore, ultimately for the benefit of each 
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member of that society. The Arabic word for these 
restrictions is hudud, pi. of hadd, which means ■pre- 
vention, restraint, prohibition and the like, and hence 
a restrictive ordinance, or statute, of God respecting things 
lawful and things unlawful (LL ). In the Holy Qur’an, 
the expression hiidud- Allah (limits of God) is used in 
connection with the Divine ordinances on various 
subjects, such as matters relating to marriage and divorce 
and good treatment of women (2 : 229, 230 ; 58 : 4 ; 
65 : 1\ fasting (2 ; 187) and laws of inheritance (4 . 13, 14), 
and also in a general sense relating to all kinds of 
restrictive ordinances (9 . 07, 112), but ne\er with regard 
to punishments inflicted for the infringement of certain 
laws, that being the sense in \\hich this word has been 
used in Hadto and Fiqh. 

The basic principle in the matter of all restrictive 
L\er\ thing i^ hiwiui ordinances is that a thing which 
iinie'.s prohibited ig not disallowed IS deemed to be 

lawful, as the well-known juridical dictum has it : 
Al-ibaha ad-un f-l-ashyul' (NA. p. 197), i e., “ Lawful- 
ness IS a recognized principle in all things.” In other 
words, everything (in which is included every free act 
of man) is presumed to be lawful, unless it is definitely 
prohibited by law. This dictum is in fact based on the 
plain words of the Holy Qur’an . “ He it is who 

created for you all that is m the earth ” (2 . 29). There 
are some jurists who have held the contrary view that 
everything is unlawful unless the law declares it to be 
lawful, but this view is, on the face of it, absurd and 
impossible ; moreover it is against the clear principle 
laid down in the Holy Qur’an, that everything has been 
created foi the benefit of man, which leads to the only 
possible presumption that everything can be made use 
of by him, unless a limitation is placed, by law, on 
that use. 
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The most important of the restrictive regulations 
Importance of the of Islam are those relating to 
marriage in^iituiioii marriage, which institution is, in 
fact, the basic principle of human civilization. The 
Arabic word for marriage is nikah which originally means 
'aqd or uniting. Marriage in Islam is a sacred contract 
which every Muslim must enter into, unless there arc 
special reasons why he should not. Thus m the Holy 
Qur’an, it IS said “ And marry those among you w'ho 
are single and those who arc fit among your male slaves 
and your female slaves , if they are needy, Allah will 
make them free from want out of His giace ,’ and Allah 
IS Ample-giving, Knowing And let those who do not 
find a match keep chaste until Allah makes them free 
from want out of His grace ” (24 12. 33). In anothei 

verse, marnage-relationship is given the same importance 
as blood-relationship ‘ And lie it is Who has created 
man from water, then He has made for him blood- 
relationship and marnage-ielationship ” {15 • 54) I;Iadith 
also lays stress upon living in a maincd state. The 
Holy Prophet is leported to have said to certain people 
who talked of fasting in the da\titne and keeping awake 
during the night, praying to God and keeping away 
from marriage : “I keep a fast and I break it, and I pray 
and I sleep, and I am married, so v\hoevcr inclines to 
any other way than my Sunna, he is not of me ” (Bu 
67 : 1). Another saying of the Holy Prophet laying 
stress upon marriage is worded thus . “ O assembly of 

young people! whoever of you has the means to support 
a wife [al-ba'a), he should get married, for this {i.e., 
marriage) is the best means of keeping the looks cast 

1 MereU being poor is not lufhcieut excuse foi not nidiiving, be- 
Cciuse the needv are told that if tlicy iiiarrc , \llali ^^lil make them free 
from want out of I Iis grace The Hole Piophet is repoited to hd^f' pci- 
formed the marriage of a man who did not possess so much as a ring of 
iron (Bu. 67 . 16} 
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down and guarding the chastity : and he who has not the 
means, let him keep fast, for this will act as castration ’’ 
(Bu. 67 2). Celibacy {tabaitul) was expressly forbidden 
by the Holy Prophet (Bu. 67 8). According to one 
hadirt, “ the man who manies perfects half his religion” 
fMM. 13 : l-iii) Another says • “ Matrimonial 

alliances increase friendship more than anything else ” 

{Ihid). 

The Holy Qur’fin repeatedly speaks of the two 
Mairuitjo is ii,p union mates, man and woman, as being 
of two nainies «iiiiii Cl eated from each other ‘ “ O people ' 

.UP oiip in tlieii I sspnt p i „ c i i. 

be careful of youi dut}- to your 
Lord, Who created you from a single being and created 
its mate of the same (kind) and spread from them two 
many men and women” (4 1), “ He it is Who created 
you from a single being and of the same did He make 
his mate that he might incline to her ” (7 • 189). Both 
these verses are generally understood as referring to 
the creation of the fust man and the first woman,’ but 
that they signify the relation of man to woman in general 
is obvious from othei \crses ” And Allah has made 
wives for you from yourselves [;min anfusi-kum), and 
has given you sons and daughters from your wives” 
(16:72); “And one of His signs is that He created 
mates for you fiom youi selves {win anfiisi-kum), that 
you may find quiet of mind m them ” (30 : 21 \ And 
thus, in a Makka levelation of the mi ’die peiiod . “ The 
Originator of the heavens and tin earth : He made 

1 Xo\\ licip m ilip llolj Oui an. or iii am reliable hadith, is there anj 
mention of the noiiian being rre.tipd fiom ine rib of man or of Cve being 
created fiom the lib o.'' \d.iiii The .illpg.ition made is that God created 
all men fiom a single heing ^unls-iii and created the zaiij 

(mate) of that lieing fiom th" same Tne w ord a'a/iirfa as well as the 
personal pronoun ha used twite, aic all tn the feminine gender, and three 
renderings aie possible , the male being treated from the female, or the 
female being crealed from the male, or both being created from the same 
essence 
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mates for you from 3 ’omcc]\es multiplying you 

thereby ” (42 : 11). Thus maniage is, according to the 
Holy Qur’an, the union of two souls which are one in 
their essence. 

It will be noted that in the above verses, the multipli- 
Muitipiication of the cation of the human race is men- 
hiiman rare tinougii tioned as one of the objects of 
marriage Rut it ma\' be said that 
the multiplication of the race can be brought about 
without marriage, as with the loner animals, that is to sa\^ 
without uniting one man with one woman for their whole 
life. This would be only true if man lued upon earth 
like other animals, if there w'as nothing to distinguish him 
from the brute creation, if there were no such thing as 
civilization, no society, no sense of respect for one’s own 
obligations and the rights of others, no sense of property 
and ownership. Deprived of its civil ualion there would 
be no human race at all, but a race of buitcs in human form 
The family which is the real unit of the human nice and 
the first cohesive force winch makes ciiilization possible, 
owes its existence solely to marriage. If there is no 
marriage, then there can be no family, no ties of kinship, 
no force uniting the different elements of humanity, and 
consequent!}', no civilization. It is through the family 
that humanity is held together and civilization made 
possible. 

The institution of maniage is also responsible to a 
Feelings of lo^c and very great extent for the dc , -lop- 
sen ice rie\ eloped ment of those feelings of love and 
through marriage Service which are the pride of 

humanity to-day. The mutual love of husband and w'lfe — 
a love based not on momentary passion but hfe-long 
connection — and the consequent paiental love for off- 
spring, leads to a very high development of the feeling of 
love of man for man as such, and this to the disinterested 


604 



Marriage 


service of humanity. This love is described as a 
sign of God, in the Holy Qur’an • “And one of His signs 
IS that He created mates for you from yourselves that 
you may find quiet of mind in them, and He put between 
you love and compassion” (30 21) The natural incli- 
nation of the male to the female and of the female to the 
male finds expansion through maiiiage and is developed, 
first into a lo\e for the children, then a love for one’s 
kith and kin, and ultimately into a disinterested love for 
the whole of humanity. The home, oi the family, is in 
fact the first training giound of love and service. Here 
a man finds real pleasure in the service of humanity, and 
the sense of service is thus gradually developed and 
broadened. It is in fact a training ground for every 
kind of morality, for it is in the home that a man learns 
to have a sense of his own obligations and responsibilities, 
to have a respect for otheis’ lights, and abov'e all, to 
have a real pleasure in suffering for the sake of others. 
The Holy Prophet is related to have said : “ The best of 
you is he who tieats his wife best” (^IM. 9 49'. 

Europe is undoubtedly leaning more and more to 
M-irrumc .mil "tu> “ fi'cc lovc ’’ in the place of marriage, 
but “ free love ” will certainly prove 
the ruin of European civilization. Marriage is being 
discarded, not on account of any inherent defect in it, 
but simply because it entails ceitain responsibilities on 
both parties to the marriage contract, and it is really 
these responsibilities that arc shirked in avoiding marriage. 
Marriage undoubtedly strengthens the ties of the natural 
love of the two mates, but it also requires them to share 
each other’s cares and sorrows ; for human life has its 
cares and sorrows as well as its pleasures. “ Free love” 
makes each of the mates selfish in the extreme because, 
while the male and the female become each other’s 
partners in happiness, each is free to leave the other, 
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uncared for, in his or hei sorrow Marriage again makes 
the two mates jointlj’ responsible foi the welfare of the 
children, but in “free love,’’ either the procreation of 
children is altogether avoided, and thus the end which 
nature has in view in the union of the male and the 
female defeated, or when either of the parents has had 
his or her satisfaction of the other, the children may be 
left without a shelter. The institution of mairiage is 
found in all countries and all nations, has been practised 
in every age for thousands of years and has worked to 
the advancement and w'elfare of humanity on the whole. 
Free love, if practised on so large a scale for half a 
century, would either put an end to the human race 
altogether, or bring such chaos in society as would destroy 
its very foundations. It may suit a few irresponsible 
selfish persons, who aie the slaves of their passions but 
there can be no spark of true love in a union which may 
end abruptly at the whim of either, and it can serve no 
useful purpose for humanity in general 

Sec. 2 — Legal Disabilities. 

A marriage for a fixed period was recognized before 
Mui‘d (PI lempoiaiv IslSm. It went under the name of 
marriage iiij.iiiu\\e(.i mut'a, mca.mn'^ profit iiig by on enjoy- 

itkg a Uiiiig Besides the temporary marriage, four kinds 
of union of man and woman were recognized by the pre- 
Islamic .\rabs ; Bu. 67 . 37 '. The lirst of these was the 
permanent marriage tie which, in a modified form, was 
recognized by Islam. The second was known as the 
tstibdzs' (from bi^' meaning a portion or a large portion 
of wealth, sufficient to carry on a /rndc) (R ). The follow- 
ing explanation of this word is given in Bukheiri and other 
authorities ; “ A man would say to his wife. Send for such 
a one and have cohabitation wnth him ; and the husband 
would remain aloof from her and would not touch her 
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until her piegnancy \\as clear ” (Bu. 67 • 37; N.). This is 
exactly the form which goes under the name of niyoga in 
the reformed Hindu sect, Ar 3 'a Samaj. The third form 
was that in which any number ot men, less than ten, would 
gather together and have cohabitation with a woman, and 
when she became pregnant and gave birth to a child, she 
w'ould call for all those men and would sa}’ that the child 
belonged to cuch a one from among them, and he was 
bound b)' her word to accept the responsibility. Fourthh’, 
there were prostitutes who were entered upon promis- 
cuously and when one of them bore a child, a man known 
as qaif Hit one who recognized) was united and his 
decision, based on similarity of features, was final as to 
who was the father of the child. The last three forms 
only legali7ed adulter}’ m one form or anothei and Islam 
did not recognize any of them, nor was ain' "^uch practice 
resorted to by any Muslim at any time 

Temporary maiiiage stood on a difl'irent basis, 
and reform in this matter was hi ought about gradually. 
Recently the idea has appealed to the Western mind 
which IS seeking in tcinporaiy mariiage, by w’ay of experi- 
ment, a remedy for thr iigidity of the Chiistian marriage 
laws. Islam, however, discarded the idea of temporariness 
in marriage, because it opens the way to loose relations of 
the sexes, and entails no responsibility of any kind on the 
father, for the care and bunging up of the children who, 
with the mothei, might thus bo left quite destitute. 
Occasions may ai ISC for the dissf non of a permanent 
marriage, and will continue to ai so so long as human 
nature is what it is, but the remedy for this is divorce 
and not temporary marriage. The moment the idea of 
temporariness is introduced into marriage, it loses its 
whole sanctity, and all responsibilities w'hich are conse- 
quent on it are throwm off. According to the Holy Qur’an, 
the union of the two sexes is only lawful because of the 
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acceptance of the responsibilities consequent thereupon, 
and the idea of a temporaiy mariiage is not in accord- 
ance with it. \ union of the seves with the acceptance 
of the consequent responsibilities is called ihsati (mar- 
riage', and without such acceptance it is called sajah^ 
(fornication), and the Holy Qur’an allows the first while 
it forbids the second (4 . 24' 

There is some confusion in Hadto about the mut‘a. 
Bukhari has the following as the heading of the chapter 
on Mut'a ; “ The prohibition by the Holy Prophet of 
mut'a finally.” Under this heading he cites first a hadi^ 
which says that ‘AH (the reporter) said to Ibn ‘Abbas that 
the Holy Prophet prohibited mut‘a and the eating of the 
flesh of domestic asses at the tin e of the Kliaibar fexpe- 
dition) (Bu. 67 : 32). It is then i elated that Ibn ‘Abbas, 
being asked if the permission to practi<^c niut‘a related to 
the time of distress and when the number of women 
was very small, replied in the affiririatiic {Ihnl) The 
third hadith is that of Salma ibn Akwu who sa\s that 
they were in an expedition when a messenger of the 
Holy Prophet came and said that the\ were permitted 
to contract temporary marriages, at the end of which 
Bukhari adds, ‘‘ and ‘Ali has made it clear, reportin,^ 
from the Prophet that this was abrogated " {Ibid). Abu 
Dawud has twm hadiA from Sabra, the first stating that 
the Holy Prophet prohibited mut'a in the yeai of the 
Farewell Pilgrimage (10 A. H.), and the second simply 
that he prohibited mut'a (AD. 12 13;. Theie no 

1 llnan is df;n^ed from hasiinn, meaning it iwis oi }iernnic imicresuhie 
or tt was fo) tifieil or prolecled nc^ain'.l atUuU, and ?(iia/i i*- deined fiom 
sa/A. meaning puuiing out 0 / ini/fi or '•heddmg m Uht^d (LI ) lliffii,) 
word cairies the idea of a peim.inenl strenglhening lliiougii inain.igp and 
tie second that of satisf\ing a p.assion It is rlear that iniifa, ni tempoiaiv 
marnage of an\ kind, falls within the sp, ond ('alpff()i\ llm Tmar 1 - 
reported to hate spoken of iniil'a 01 lenpomrj niariiagc .is iii/i/; 
(AM —AD II, p 186) 
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mention of mut'a having ever been allowed. Muslim has 
several contradictory hadith. But even there it is admit- 
ted that though mut'a was permitted on certain occasions, 
it was finally prohibited (M. 16 ; 3). 

A consideration of the various hadiA shows that 
orders against mut'a were issued on several occasions : 
First on the occasion of the Khaibar expedition, accord- 
ing to ‘All ; secondly on the occasion of the ‘umra known 
as al-Qa^a . thirdly at the conquest of Makka ; fourthly 
in the Autas expedition fifthly in the Tabuk expedi- 
tion ; sixthly in the Farewell Pilgrimage. The earliest 
occasion is thus the Khaibar expedition, which took place 
in the beginning of the seventh year of Hijra. The 
‘umra al-Qadza also relates to the 7th year, the other 
occasions to the 8th, 9th and lOth years. If mut'a was 
prohibited in the 7th year, as Bukhari states on the 
authority of ‘All, and this hadith is repeated four times 
(Bu. 64 ; 40 ; 67 : 32 , 72’ 27 ; 90 4), and is also accepted 
by Muslim and others, it could not have been permitted 
by the Holy Prophet after this. But as the only occa- 
sions on which it IS reported to ha\e been permitted 
relate to the 8th year, it seems that there must have been 
some misconception. The explanation given by some 
authorities, that it may have been prohibited on the 
earliest occasion only as a tempoiary measure, and that 
the final and decisive pi ohibition may have come later, is 
not only repugnant to reason, but goes against the whole 
course of the history of reform, as brought about by 
Islam. The evils that prevailed in Arabia were not 
touched until the Prophet received a Divine revelation, 
but when a reform was introduced after a Divine revela- 
tion, it was impossible that the Prophet himself should 
have allowed the evil again. It is very probable that the 
first or a later reporter laboured under a misconception ; 
or, if the hadith which speak of temporary marriages 
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having been contracted, are accepted as true, the right 
explanation seems to be that the piactice of mut'a was 
a deep-rooted one, and that icpeated injunctions had to be 
given by the Holy Prophet, or that all people were not at 
once apprised of the order of its prohibition. 

At any rate the report that the Holy Prophet had 
sent a messenger to inform people of the legality of 
temporary marriages in the battle of Autas, in the 
8th year of Hijra, clearly seems to have been due 
to a misconception. It ma\ be that some man 
who had not, up to that time, been informed of the ille- 
galitj' of a temporary marriage, told his companions that 
it was allowed, but the Holy Prophet could not have said 
so after having declared its prohibition at Khaihar 
Notwithstanding its clear piohibition in the time of the 
Holy Prophet, it is stated that some men remained under 
a misconception even up to the time of ‘Umar, who had 
again to make a public declaration that temporary 
marriage was not allowed in Islam (M. 16 3\ It may 
be further added that e\en those who legalized it, con- 
sidered its legality to be dependent on i^tirar, and as on 
the same level as the permission to use prohibited food 
when driven by necessit\ (Bu. 67’ 32, M, 16: 3).' Rut 
even this position is unacceptable, as being quite opposed 
to the Holy Qur’an and to the clear injunctions of the 
Holy Prophet prohibiting it All the Muslim sects agree 
in holding temporary marriage to be unlawful, with the 
exception of Akhbaii Shi'as, but even according to them 
it is not a very honourable transaction. - 

1 The words in Musltm .me Aoiia/ lukhum! an fT avt.Zi.ali-l-IslSmi U 

man-idzturrn ilat-ht ka-I-matlah '.la hhmt-I-hhvizii , and in 

Bukhar'i Innama dji'ihkn fi-l-hah I fftni/Td 

2 TluisSavjid -\mir ' \li wiilcs in his Miiliainni ulaii La:c “It is 

declared to be abominable, though not attiiahj piohihited, to niari\ in the 
mul'a form a viigin girl who h.is no f.nther the reason being that, 

as such a marriage is to her piejiidire and she has had no paternal 
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Prohibitions to maiiv 


The Holy Qur’an forbids certain 
marriage relations: 

“ Forbidden to you are your mothers and your 
daughters and your sisters and your paternal aunts and 
your maternal aunts and brothers’ daughters and sisters’ 
daughters, and your mothers that have suckled you and 
your foster-sisters, and motheis of your wives and your 
step-daughters who are in j-our guardianship, bom of 
your wives to whom you ha\e gone m — but if you have 
not gone in to them, there is no blame on you — and the 
wnvcs of your sons who aie of your own loins, and that 
you should have two sisters together, except what has 
already passed " (4 • 23) 

It wall be seen that these prohibitions arise either 
from consanguinity, as in the cases of mother, daughter, 
sister, brothel’s daughtei sistci’s daughter, father’s 
sister and mother’s sister , or from fosteiage, such as in 
the case of foster-mother and foster-sister ; or from 
affinity, such as in the case of wife's mother, wife’s 
daughter and son’s wife Fiqh has enlarged the con- 
ception of certain lelations, and the Htdaya thus expands 
these prohibitions 

1 Mother includes all female ascendants both, on 
the male, i.e the father’s, and the female, t.e. 
the mother’s, side 

2 Daughter includes daughter of son or daughter, 
f e. all female descendants how low soever. 

3. Father's sister and mother’s sister do not 
include the daughters of the paternal and 
maternal aunts but include grandfather’s sister 
and grandmother’s sister and so on. 

The second class of prohibitions relates to foster^e, 
but while the Holy Qur’an mentions only the foster- 


.idiu'c I'l guidaiicr in the matter, she should not be subjected to the 
degradation ot a temporary union ’ 
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mother and the foster-sister, Hadith is clear on the point 
that all those relations that are prohibited in marriage on 
account of consanguinity are prohibited also on account 
of fosterage^ (Bu. 67 ; 21). Thus the foster-uncle of 
I^afsa was declared to fall within the prohibitions of the 
Holy Qur’an, and a daughter of Hamza who, though an 
uncle of the Holy Prophet, was also his foster-brother, 
\vas regarded as forbidden for the Prophet [Bu. 67 ; 21) 
Certain foster-relations may, however, be complete 
strangers, though they would not be so in the case of 
blood relations. For instance, the brother's mother is 
either the mother or step-niothei of a man, and in both 
cases she is among the prohibited relations, but the 
foster-brother’s mother may be quite a stranger and in 
that case is not prohibited. 

As to what constitutes fosterage {radz^^a or giving 
suck), there is a very slight difference of opinion. A 
child is recognized as a suckling only up to the age of 
two years, in the Holy Qur’an (2 233), and there is no 
difference on this point. HadiA lays down that foster- 
relationship is not established unless the child is suckled 
when hungry (Bu. 67 : 22). Imam Abu Hanifa, however, 
considers the child’s being given suck only once, as 
sufficient to establish foster-relationship, Imam Shafi‘I 
is of opinion that he must have been suckled four times, 

1 bd>>nl.Vnir .Mnnemior.s ilit fi)llo\Miige\iei)nijnsii)Vhii,uile.i' 
recognised by the .Ahl Sunna (i, I he marriage nl the l.itlier ul ilie rhiM 
with the mother of his child's foslci -mother , UO "ith her daughtLi , (lu) tht 
marriage of the foster-mother AMth the brolhei of the child whom she has 
fostered , {tv) the marriage w ith the foster-mother of an uncle oi aunt .^nd 
he adds “According to the Durr al-Mukhlar there are tuentj-one 
exceptions to this rule For example, the foster-mother of a child and her 
mother are law ful to the child's grandfather Similarly a man may mairi 
hiS brother's or sister's foster-mother , his son’s foster-sister , paternal or 
maternal uncle's foster-mother, son's paternal aunt by fosterage, etc 1 he 
husband of the foster-mother may marry the iiciliiral mother or sister of 
Ills wife's foster-child ’’ The Shi'as recognue no exception 
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while the ^"I'as considei it necessary that he should 
have been suckled at least for twenty-four hours. 

The third class of prohibitions is that which arises 
from affinity, and here, too, Fiqh expands the conception 
of relationship in the same manner as in the case of 
consanguinity. Thus wife’s mother includes wife’s 
mother’s mother, and so on , wife’s daughter includes her 
daughter’s daughter;' son’s wifc^ includes son’s son’s 
wife. Step-mothers are expressly prohibited in the Holy 
Qur’an • “ And marry not w'omen w'hom your fathers 
married ’ (^4 : 22). Fiqh also lays down that a man's 
unlawful connection w'lth a w'oman includes her in the 
category of a wife so far as prohibitions arising from the 
w’lfe’s connections are concerned 

The last prohibition relates to the gathering together 
of two sisters as co-wives, ^adlth expands this concep- 
tion and prohibits the gathering together of a woman 
with her paternal aunt or her maternal aunt (Bu. 67 : 27, 
28). Fiqh expands the conception further and includes 
the wife’s brother’s and sister’s daughter in the same 
category. The rule is in fact laid down in the Hiditya 
that it is prohibited to have as wdves at one time two 
women so related to each other that if one of them were 
a man, their marriage \vould be prohibited. 

The only other ground on which marriage is 
Marnago lei.uions prohibited in the Holy Qur’an is 
between MusIiht; and .^irk Or associating gods W'lth God : 
non-Miisiims ii marry the idolatresses 

{al-niiisJirikat) until they believe, and certainly a believing 
maid is better than an idolatress even though she should 

1 The wife’b mother is prohibited iinconditionallj while the uife's 
daughter IS pi ohibited onlv in rase a man has gone m to his wife, see 
■1 23 quoted abo\e 

2 It IS cxpresslj laid down in the Holy Qur'an that the son whose 
wife IS forbidden IS one from one sown loins The adopted son who is 
really not a son at all, is thus excluded 
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please you : and do not £;i\e i behoMii^ women) in marriage 
to idolaters until they believe and certainly a believing 
slave is better than an idolater even though he should 
please you ” (2 ; 221). Along with this, it is necessary to 
read anothei verse uhich allows marnagr with women 
w’ho profess one of the levealed leligions “ This daj all 
good things are allowed ti> \ou and the food of those who 
have been gnen the Book i^ lawful foi \ou and \our 
food is lawful for them , and the chaste ‘‘roin among the 
believing women and the chaste froni amonc: those who 
have been given the Book before you (are lawful foi vou 
when you have given them their dowries taking them m 
marriage, not fornicating nor taking them fe-r paramours 
in sercet ” >5 5) Thus it wiJl be seen that while there 

IS a clear prohibition to many idniateis or idolatresses, 
there is an express prnnission to many women who 
profess a re\ealcd religion (.4/// erZ-Ab/eT/i). And, as the 
Holy Qur’an states that icvelation was granted to all 
nations of the world (35 24 , and that it was only the 
Arab idolaters who had not been warned '32 3 . 36 : 6), 
the conclusion is CMdent that it was only with the Arab 
idolaters that marriage relations were piohibited, and that 
it W’as lawful for a Muslim to many a woman belonging 
to any other nation of the woild that fidlowcd a revealed 
religion The Christians, the Jews, the- Paisis, the 
Buddhists and the Hindus' all fall within this category, 
and it would be seen that, though the Christian doctrine 
of calling Jesus Christ a fiod or son of God is denounced 
as shirk, still the Christians aic treated as followers of 
a revealed religion and not as wi/Mn/ti;?, and matrimonial 
relations with them are allowed. The case of all those 
people who have originally been given a ie\ealed leligion, 
though at present they may be guilty of shirk, would be 

1. Sikhs would be treated essentiallv as Hindus 
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treated in like manner, and Pars! and Hindu women may 
be taken in marriage, as also may those who follow the 
religion of Confucius or of Buddha or of Tao. Fiqh, 
however, recogniijes only the legality of marriage with 
women belonging to the Jewish and Christian faiths, and 
this is due to the narrow conception of the word Ahl al- 
KitSh adopted by the jurists. It is strange, however, 
that while the Majus or Parsis are not accepted as Ahl 
al-Kitab, the Sabians are expressly spoken of in the 
Hid&ya, as being Ahl al-KitSb “ And it is lawful to 
marry Sabian women (Sabiyat) if they profess a religion 
and accept a revealed book, for they are among izZ- 
Kitnb.'' If the Sabians arc Ahl al-Kddb simply for the 
reason that they profess a religion and accept a revealed 
book, there is no reason why the Magians, the Hindus 
and others who profess a religion and accept a revealed 
book, should not be treated as such. 

It may be noted here that while there is an express 
mention of a Muslim man marrying a non-Mushm woman 
who professes a revealed religion, there is no mention 
of the legality oi illegalitj of a marriage between a 
Muslim woman and a non-Muslim man ^ The mere fact 
however that the Holy Qur’an speaks of the one and not 
of the other is sufficient to show that marriage between 
a Muslim woman and a non-Muslim man is not allowed. 

A marriage which is otherwise legal may be illegal 


1 The Jewish law does not allow marriage with non-Jews in anj 
case “ Neither shalt thou make marriages with them , thy daughter thou 
shalt not gi\ e unto his son, nor his daughter shalt thou take unto thy son ’’ 
(Deut 7 3) Paul follows the Jewish law " I3e j e not unequally j oked 
together with unbelie\crs for what fellow ship hath righteousness with 
unrighteousness’ and what romraunion hath light with darkness?" 
(II, ror 0 14' The Hindu law is even stricter, and allow's mariiage of a 

iiicmbci ol one casic ol Hindus only within that caste 
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because it does not fulfil a requirement of the law. For 
instance, the divorced woman and the widow have botli 
to observe the ^idda, a waiting period, and marriage 
during this period is illegal A woman who has been 
divorced thrice is not allowed to remarry her first 
husband. As the pregnant woman is required to observe 
^idda till delivery (65 4), marriage during pregnancy 
is not allowed. But if a woman is pregnant by forni- 
cation, her marriage with either the fornicator or 
somebody else is allowed by Imam Abu lianifa and 
Imam Muhammad, only in the latter case sexual inter- 
course is forbidden till delivery fH 1, p. 293) But 
according to other Imams, including Imam Abu Yusut, 
it is illegal The ^i‘a law follows Imam Vbu Flanifa 

Sec. 3 — Form and Validity of Marriage. 

The very fact that marriage is looked upon as a 
Preiimin.vrici! of inarn- coiitiact. 111 Islam, shows that before 
marriage both parties must satisfy 
themselves that each will have a desirable partner for 
life in the other. The Hoh Qur’an lays down expressly 
“ Marry such women as seem good to you [ma tsba 
la-kum) ” r4 3). The Holy Prophet IS reported to 
have given an injunction to this effect “ When one 
of you makes a proposal of marriage to a woman, then 
if he can, he should look at what attracts him to marry 
her ” (AD. 12 : 18), the heading of this chapter being. 
“ A man should look at the woman whom he intends to 
marry.” BuWiarl also has a chapter, headed ” To 
look at the woman before marriage ” (Bu. 67 : 36). 
Muslim has a similar chapter • " Inviting a man who 

intends to marry a woman to have a look at her face 
and hands ” (M. 16 : 12). In this chapter is cited the 
pase of a man who came to the Prophet and said that 
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he was marrying a woman fioin among the Ansar, and the 
Holy Prophet said to him, Hast thou looked at her ? 
On his replying in the negative, the Prophet said. Then 
go and look at her, for theie is a defect in the eyes of 
(some) Ansai In another hadl^, it is reported that 
when Mu^iira ibn Shu'ba made a proposal of marriage 
to a woman, the Holy Piophct asked him if he had 
seen her and on his replying in the negative, he enjoined 
him to see her, because “ it was likely to bring about 
greater love and concord between them ” (MM. 13 : 2-ii). 
The jurists arc almost all agreed upon the tstihbclb 
(approval) of looking at the woman whom one intends 
to marry And since the contract is effected by the 
consent of two parties, the man and the w'oman, and 
one of them is expressly told to satisfy himself about 
the other by looking at hci, it would seem that the 
woman has the same right to satisfy herself before giving 
her assent The consent of both the man and the 
woman is an essential of marriage, and the Holy Qur’an 
lays down expressly that the two must agree : “ Do not 

prevent them from marrying then husbands w'hen they 
agree among themselves in a lawdul manner ” (2 : 232). 
In this respect, however, much will depend upon the 
customs prevailing among a people, and satisfaction may 
be obtained either personally or through female relatives, 
as IS generally the way in India. Ahmad Sh ukri. 
quoting an eailier authority I'Abd al-Qadir, al-Nahr, 
p. 218), says : “ The time for seeing her should precede 

the betrothal .The woman is recommended to have 
a look at the man, if she wants to marry him ; because 
anything that would please her with him will please him 
with her and each of them can renew his or her 

glances whenever he or «he wants, in order to discern 
the features of his or her object, so that he or she may 
not repent after marriage” (ASh., p. 43). 


617 



THE RELIGION OF ISLAM 


The ^\'ord I'hatabii which means he addressed 

(anothei) also signifies he made a 

Propov.il ..t ni.uiidiit , , , j- T'U c i 

proposal of viarrtagc. i he infinitive 

noun ^iitba means an address and Ihtba means a 

proposal of marriage. When a man, who wants to 

marry, has satisfied himscif about a woman, he makes 

a proposal of marriage either to the woman in question 

or to her parents or guardians When a man has made 

a proposal of marriage to a woman, otheis are forbidden 

to propose to the same woman, till the first suitor has 

given up the mattei, or has been rejected (Bu. 67 46). 

A woman may also nuke a proposal of marriage to a man 

(Bu. 67 . ?3), or a man may propose the marriage of his 

daughter or sister to a man • Bu 67 34), generally, 

how’ever, it is the man who makes the pioposal \\'hen 

assent has been given to the proposal of marriage it 

becomes an engagement, and usually a certain time is 

allowed to pass before the nikah ^marriage) is performed 

This period allows the parties to study each other further, 

so that if there be anything undesirable in the union, the 

engagement may be broken off b\ cither party . it is only 

after the nikah has been performed that the two parties 

are bound to each other. 

No particular age has been specified for marriage, in 
the Islamic law in fact, with the 
.■\gcofinaiUa, ditterence of climatic conditions, 

there would be a difference as to the marnagable age m 
different countries. But the Holy Qur’an does speak of 
an age of marriage which it identifies with the age of 
majority : “ And test the orphans until they attain (the 
age of) marriage {tiikah) \ then if you find in them maturity 
of intellect, make over to them their property, and do not 
consume it extravagantly and hastily, anticipating their 
attaining to full age ” (4 • 6; Thus it will be seen that 
the age of marriage and the age of maturity of intellect 
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are identified with full age or the age of majority. And 
as marriage is a contract the assent to which depends on 
personal liking, as already shown on the basis of the 
Holy Qur’an and Haditji, and since this function cannot 
be performed by any one but the party who makes the 
contract, it is clear that the age of marriage is the age of 
majority, when a person is capable of exercising his 
choice in mattei s of sexual liking or disliking. A man or a 
woman who has not attained to puberty is unable to 
exercise his or her choice in sexual matters and unable to 
decide whether he or she will like oi dislike a certain 
woman oi man as wife oi husband 

It IS true that Fiqh, followniu the geneial law of 
contracts, recognizes, in the case of a mainage contract, 
the legality of the consent of a. guaidian on Iiehalf of his 
ward, but there is no case on rccoid showing that the 
marriage of a minoi through Ins or hei giiaidian was 
allowed by the IIol\ Piophet after details of the law 
were revealed to him at Madina IIis own marriage with 
‘A’lsha, which took place when she was nine years of 
age, IS sometimes looked upon as sanctioning the marriage 
of a minoi through his guardian, Iiut there are twj points 
worth consideration m this matter. In the first place, 
‘A’lsha’s nikah at nine was tantamount only to an 
engagement, because the consummation of marriage w'as 
postponed for full five years, to allow her, no doubt, to 
attain majority.’ In the second place, ‘A’lsha’s nikah 
was performed in Makka long before the details of the 
Islamic law w^ere revealed to the Holy Prophet, and 
therefore her marriage at nine can be no aigument for 
the marriage of a minor. There is no reliable hadi^ 
showing that marriages were contracted by minors through 
their guardians in the time of the Holy Piophet, after the 

1 1 have di‘«cussed the question of the age of 'A'lsha fully, m my 

liarly Caliphate 
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revelation of the foiiith ch.iptci which identifies the aye 
of marriage with the age of majority In the chapter 
headed ‘‘ The giving inmaniagc by a man of his minor 
children ” (Bu. 67 39), two arguments are brought 

forward; first the repoit relating to ‘A’lsha’s marriage 
which has just been dealt with , and, secondly, a verse of 
the Holy Oui’an (65 • 4 >, wheieon light is thrown in the 
next paragraph Similai chapters in othei books (M. 10 
lO ; AD 12 33) mention simply the case of ‘A’lsha 

Support is sometimes sought for the mairiagc of 
minors from the verse which speaks of women not having 
their courses, as being divoiccd : ‘‘ And foi those of your 
women who have despaiied of menstruation, if you ha\e 
a doubt, the jiresciibcd time shall be thiee months, 
and of those too who ha\e not had their courses’’ (65 : 4). 
But it IS w'l'ong to identifx women who have not had 
their courses with minors, foi there mav be cases in which 
a woman reaches the age of majority though she has not 
had her couises, and it is with such exceptional cases 
that this verse deals. At any rate, theie is no mention 
anywheic in the I-Ioly (Jur’an or Hadi^ of minors being 
married or divoroed Fiqh, howc\er. iccogmzes the 
legality of the marriage of a minor when contracted by a 
lawful guardian. This subject is further discussed under 
the heading “Guardianship in marriage.” 

Marriage is called a mllhaq (covenant) in the Holy 
Esspntiau in iiip ( i-i„. Qur’Sn, a covenant bctw'een the 
husband and the wife “And how 
can you take it (i e. the dowTy) when one of you has 
already gone in to the other and they have made with you 
a firm covenant {mi^aq-an ghaliz-an)" (4.21) The 
marriage contract is entered into by mutual consent 
expressed by the two parties, the husband and the wife, 
m the presence of witnesses, and that is the only essential 
This mutual consent is technically called ijah (affirmation 
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or declaration), and qubul f acceptance or consent) in 
Fiqh. The marriage is made complete by the expression 
of mutual consent in the piesence of witnesses,^ but it 
was the practice of the Prophet to deliver a khutba 
(sermon), before the declaration of marriage was made, to 
give it the character of a sacred contract A dowry 
(mahr) must also be settled on the woman, according to 
the Holy Qur'an, but the marriage is valid even if mahr 
is not mentioned, or even if the amount of mahr is not 
agreed upon. The expression of the consent is in the 
preterite foim accoiding to the Hiclaya , for instance, 
the parties would say, qabiUii (I have accepted) or 
zawwajta (I have taken as my mate or partner), but no 
particular form or particular words are essential ; any 
expression which conveys the intention of the parties 
in clear words is sufficient. It is not necessary 
that the proposal should come from one side and the 
acceptance from the other, oi that the one should precede 
the other The words of mutual consent may be 
addressed to each othei b}' the t\^o parties, but generally 
it is the khatib (the man who delivers the khutba) \\ho 
puts the proposal before cich party, the latter giving 
consent to the proposal. 

The second most important thing in marriage is the 
NKiiu oi iiip nupii.ii mahr or dowry. The word generally 
used for dowry in the Holj' 
Qur’an lb ajr [pi. iiiur), meaning reward, and a gift that 
IS given to the bride (LL.) In fact, ajr is that m which 
there is gam but no loss (R.) The word saduqat (pi. of 

1 Say\i(J .\raii All 3a\s in his Miih immadan Lao: that according to 
the Shl'as. the mariiage is ^alid without the presence of itnesses, but this 
doctrine cannot hold in the piosence of what is clearly stated to be the 
practice of the I Iol\ Prophet Moieuici. -when there is a plain diiection 
in the Holy Qur’an as to the necessity of witnesses at the time of divorce, 
It stands to reason that the pi eseiicc of witnesses at mariiagu should be 
equally ncccssaiy 
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saduqa) is also once used in the Holy Qur'an to signify 
the nuptial gift (4 ; 4), and other words from the same root 
signifying dowry aic siiduq and siclsq The loot word 
sadaqa (\erb) means he icas truthful, and an obligatory 
deed is called a sudaqa (noun) when the doer of it aims 
thereby at truthfulness (R ) Another ^\ord sometimes 
used in the Holy Qur’an to indicate the nuptial gift is 
faridza, literally what has been made obligatory or an 
appointed portion The woid mahr is used in Hadi^ 
to signify dowry, or the nuptial gift Accoiding to the 
Holy Qur’an, the mahi is gnen as a free gift by the 
husband to the wife, at the time of contracting the 
marriage “And give women then dowries as a free 
gift” (4 4) The payment of the mahr on the part of 
the husband is an admission of the independence of the 
wife, tor she becomes the owner of propertv immediatel_\ 
on her marriage, though before it she may not haie 
owned anything. The settling of a dowiy on the woman 
at the marriage is obligatoiy . ‘And lawful for you are 
all women besides these, provided that you seek them 
with youi property, taking them in marriage not commit- 
ti.ng fornication. Then as to those whom you profit b> 
(by marrying) give them their dowTies as appointed ' 
(4 : 24). The payment of dowry is also necessary in the 
case of marriage w'lth a slave-girl “bo marry them with 
the permission of their masters and give them their 
dowries justly ’ (4 . 25 . and also in the case of a Muslim 
marrying a non-Muslim woman . “ And the chaste from 
amopg the believing women and the chaste from among 
those who have been given the Book before you, when 
you have given them their dowries, taking them in 
marriage ’’(5:5). 

It would appear from this that the Holy Qur’an 
renders the payment of dowry necessary at the time of 
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marriage, ^adi^ leads to the same conclusion. The 
payment of the dowiy was necessary even though it 
might be a \ery small sum (Bu 67 : 51, 52 ; AD. 12 : 29, 
30, 31). In exceptional cases, marriage is legal even 
though the amount of mahr has not been specified, but 
it is obligatory and must be paid afterwards. Thus the 
Holy Qur'an says, speaking of divorce . “ There is no 
blame on you if you divorce women when you have not 
touched them, oi appointed for them a dowry” (2 : 236). 
This shows that marriage is vaild without specifying a 
dow'ry Hadirt also speaks of the validity of a marriage, 
even though dowry has not been named (AD. 12 : 31). 
But the dow’ry must be paid, either at the time of the 
consummation of marriage or afterwards The am.ount 
of dowry in this case would depend upon the ciicumstances 
of the husband and tin position of the wife The Holy 
Qur’cln makes this cleai bj requiring the provision for 
wife to depend upon the circumstances of the husband, 
“ the wealthy accoiding to his means and the straitened 
in circumstances according to his means ” (2 236). In 
a hadith it IS related that the case of a woman, whose 
husband had died before fixing a dowry and consummating 
marriage, was referred to ‘Abd-Allah ibn Mas'ud, w'ho 
decided that she should be paid a dowTy according to the 
dowry of the women of like status w'lth herself [ka-sadaqi 
msct'i-Jia), and this decision was afterwards found to be 
in accordance with the decision of the Hol> Prophet in a 
similar case lAD. 12 . 31). In Fiqh, it is called 
mt(hl (lit., the mahr of those like her, oi her equals) or 
customary dower. It is determined by the mahr of her 
sisters and paternal aunts and uncles’ daughters (H. I, 
p. 304) , that IS to say, with reference to the social 
position of her father’s famih. Theiefoie even if the 
dowry has not been specified at the marriage, it is to be 
determined and paid afterwards, and if unpaid in the 
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husband’s lifetime, it is a chaige on his property after 
his death The plain woids of the Holy Qur’an require 
its payment at marriage, barring exceptional cases when 
it may be determined or paid afterwards Imam Malik 
follows this rule and renders payment necessary at 
marriage, while the Hanafi law treats it more or less as 
a debt 

No limits have been placed on the amount of mahr 
The words used in the Holy Qur’an show that any amount 
of dowry maj- be settled on the wife ; ‘ And you ha\p 
given one of them a heap of gold ” (4 : 20^' Thus no 
maximum or minimum amount has been laid dow'n The 
Holy Prophet paid vaning amounts to his wi\ts, in one 
case when the Negus paid the amount to Umm Hablba 
(Abu SufyJln’s daughtc-i , who was then in Abjssinia, 
where the mairiage took place, it being four thousand 
dirhams, while in the case of th<“ other wnesitwas 
generally five hundred dirhams (AD. 12 ■ 2S) The 
mahr of his daughter Fatima was four hundred dirham'; 
The lowest amount mentioned in HadiA is a ring of 
iron" (Bu 67 52), and a man ^\ho could not piocure 
even that, was told to teach the Holy Qur’an to his wife 
(Bu 67-51) In some hadith two handfuls of meal oi 
dates are also mentioned (AD. 12 29' The amount of 
the dowry may however be inci cased or decreased bx- the 
mutual consent of husband and wife, at any time aftei 
marriage; and this is plainly laid down in the Holy 
Qur’an : “ Then as to those whom you profit by (by 
marrying), give them then dow-ries as apjwinted ; and 
there is no blame on you about what you mutually agree 
after what is appointed of dowry” <4 . 24) 

In India, however, mahi is tieated simplx- as a check 
upon the husband’s power of dixoicc, and X cr\ high and 
extravagant sums are sometimes specified as mahr. This 
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practice is foreign to the spirit of the institution, as laid 
down by IsJam ; for, mahr is an amount which should be 
handed over to the wife at marriage or as early afterwards 
as possible ; and if this rule were kept in view, extravagant 
mahr would disappear of itself. The later jurists divide 
mahr into two equal portions, one of which they call 
vtu'ajjal (lit , that u'htch is hastened) or prompt, and the 
other mu'ajjal (lit., deferred for a time). The payment 
of the first part must be made immediately on the 
wife’s demand, while the other half becomes due on the 
death of either party, or on the dissolution of marriage. 

Among the pre-Islamic Arabs, shtshsr was a recogniz- 
ed form of marriage, a marriage by 
“ ~ exchange, in which one man would give 

his daughter oi sister or other ward in exchange for taking 
m marriage the other man’s daughter or sister or w-ard, 
neither paying the dowry. Such a marriage was expressly 
forbidden by the Holy Prophet because it deprived the 
w'oman of her right of dowry (Bu. 67 : 29 ) ; which shows 
that the woman’s right of doA\ry IS a right of w'hich the 
wife cannot be deprived under any circumstances, and 
that it IS her property and not the property of her 
guardians. 

Where the Holy Qur’an speaks of marriage, it at the 
Piiiiiuiiv of the mnni Same time excludes clandestine 
sexual relations, “ taking them in 
marriage, not fornicating, nor taking them for paramours 
m secret” (4 : 24, 25 ; 5 -5) Thus the one fact distinguish- 
ing marriage from fornication and clandestine relations, 
IS its publicity. The mutual consent of twm parties to live 
as husband and wife does not constitute a marriage 
unless that consent is expressed publicly and in the 
presence of witnesses. An essential feature of the 
Islamic marriage is therefore the publication of the news 
b}' gathering together, preferably in a public place. There 
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are hadith Rho\Mng that marnago must br iradc publicly 
known, even with the b; at of diums (Tr n bjNs 26 72, 
IM. 9:19, Ah IV, pp 5, 77) With the Rainc object in 
view' music is allowed at mauiage gatherings On such an 
occasion, girls sang with the beating of dinm {cizarh al- 
dvjfY in the presence of the Holy Piophet (Hu 6)7 49) 
The following hadith on this subject iii.i> be quote d 
“Make public this maitiage and peiforni it in the 
mosques and beat drums foi them,’’ “The difference 
betw'een the lawful and the unlawful (/ c mainage and 
fornication'' IS jMOclamation and the beating of diums; ’’ 
“ ‘A’isha had with her a girl fiom among the Aiis.ti whom 
she got married The Holy Piophct came and said, 
Have you sent the young giil to her husband’ And on 
receiving a reply in the affirmatnc, he said, Have }ou 
sent with her those who would sing’ ‘A’isha said, No 
Said the Prophet, The Ansai aie a jieople who love 
singing, and it would have been better if you had sent 
with her some one to sing thus and thus ’’ (MM 13 4 
— n). The presence of witnesses, when so n uch cticss 
IS laid on proclamation, is a foicgimc conclusion. 

The deliveiy of a sermon before the announcement 
Thekinithi of marriage is another factor which 

~ heljis the publicity of the marriage, 

and, at the same time, serves the double puipose of 
giving it a sacred charactci and n aking it an occasion 
for the education of the community. M'hen the fiiends 
and relatives of both parties have assembled, a sermon is 
delivered by some one from among the jiarty, or by the 
Imam, before announcing the m.arnage itself The text 
of this sermon, as reported from the Holy Prophet by 
Ibn Mas'ud consists of ta’fhghhud , with w'hich eveiy 

L Duff or daif (the former moie approved, and the latter now more 
common) is tambourine or a cei lain Ihinff u’ll/i ulnch one beats or irifh wlit li 
one plays (LL) 
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sermon geneially opens, and of three \erses of the Holy 
Qur’an. Tas^ahhmt literally, means Die act of hearing 
UHiness, and technically the hearing of u'tiness to the 
Unity of God and ttic propliethood of Muhammad, and 
the tasjiahhnd of the marriage sermon consists of the 
following words • — ■ 






\I h.inulu Ii lidhi II iniii.i 
ilu 111 ! %\ i 11 isla 11U.-I1U 

«.i naslashlii'i hn wa 
11.1 udhu bi-llalii miii 
ihuitiii anfu'-i na wa 
min s.u\iati a'inali na. 
man j alwli hi llahu fa la 
mufl^iila la-hu wa man 
\ imIzIiI 1.1 la hailiv.i la- 
liu. wa a-^liailu an la 
ilaha ill Allaliu wa a^- 
hadu aana Miiliamniad- 
•m ‘atidii hn wa lasulu- 
hu 


Ml pKii-,e 1' di'i' loAUali , 
we piai'C Hun and wc 
he'-i’Pih Him foi help 
and we ask. foi His 
protection and we seek 
ipfuge in Vllah from the 
mischiefs of our souls, 
niul fiom tile e\il of 
our del ds, wlionisoeter 
Allah guides tlierc is 
none w ho can lead him 
astiaj and whom Allah 
finds in 1 1101 Ihcic is 
none lo guide him , and 
I heai w itiuss ihai theie 
IS no god but Allah and 
that Muhammad is His 
scrtaiit and IIis Mes- 
seiigci 


After the tasJiahhud, the Holy Prophet would take 
as his text the following three ^crses of the Holy Qur’an, 
viz., 3 ; 101 ; 4 • 1 ; 33 : 70, 71 (MM. 13 : 4— ij )7 All 
three verses remind man of his responsibilities m general, 
and the middle one lays particular stress on the 
obligations towards women. I quote the three verses, 
as they form an essential pait of the marriage sermon : — 


Id. ‘iiT 


Va a\\ iiha lladluiia ama- 
nii-ttai]u llalia li a ij q a 
tuqati hi wa la Uimu 
tunna ilia wa ainum 
Muslimun t 3 101 ) 


O jou who bcliete' be 
raieful of jour duty to 
-Vlldh with the care 
which IS due to Him 
and do not die unless 
you aie Muslims 




3 a aj j uha-ll-na^u-ttatlu 
K .1 b b a-h u m u-lladhi 
Idialaqa-kuni nun iiafs-in 


O people ' be careful of 
joui duty to your Lord, 
\Vho cicated jou from 
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»i 'iiiigli' being ain .1 ol 
the stiiiic ticnUil ils 
III. lie jiKl spre.iil fi.nn 
lliese twij ni.iiiv nieii 
.1111.1 \Miiiun, aiii .1 he 
t dieliil t)f ^ our duty to 
Mlah bj \\ hom \oii 
detiiaiid one ol .iiiutiui 
\our light-, .iiul to the 
I'es of leldlioii'lni), 
Mireli Allali walche-. 
o\ ei \ on 

t) \ (111 u ho belie\ e ' bi 
ran fill ol \ oiii duh to 
\llah and 'pe.ik the 
light word, lie would 
put \ oiii deed-, into ,i 
light .-rate foi \ou and 
foigi\p \on \oui faults, 
.ind wlioeiei ohiv' 
\ilah and llis \postle, 
Ih nuieed achieves a 
niighiv sue COS'. 

The sermon of course must expatiate on these 
verses and explain to the audience the mutual rights and 
duties of husband and wife. At the conclusion of the 
sermon is made the announcement that such and such 
a man and such and such a woman have accepted each 
other as husband and wife, and the dowry is also 
announced at the time. The man and the woman are 
then asked if they accept this new relationship, and, 
on the reply being given in the affirmatne, the marriage 
ceremony proper is concluded In India the consent 
of the woman is generally obtained through her father 
or other guardian or relation. After the expression of 
consent by both parties, the whole audience raises its 
hands and prays for the blessings of God on the newlj 
wedded couple. Generally some dates or sweets are 
distributed before the audience disperses The words 
of prayer in one hadith are bilrak-Alla/ttt la-ka, or may 
Allah shower His blessings on thee (Bu. 67 : 57). In 




w d h i U .1 1-1 11 w d 
Mi.iKuia mm lid /c.uij.i- 
lia wa baniUia miii- 
liuiiid ujdl-an kdmii-dii 
wd m-.da, wa-Uaipi- 
lldlia llatjlil lasa'dIQn.i 
111 111 wa-lailiam, imi- 
Mldlid kdiia ‘alai-kuiii 
raqibd (1 1 1 


/ f'l ' V d-a \ i II li .1 llailli i .1 a 

amaiiu tlaiiii-lldha w.i 
U=>ul-an sacllil-.iii 
'•// tA X Mislili 1,1-kiim a'nidla 
kiim w.i v.i^fir la-kiim 
1 dhunuba-kiim w,i man 

% uti'i-llaha wa ra'ula-hu 
fa qait Id/a laiu-.in 
a^lnid Jj 70. 71' 
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another, the words are, hOrak-Allahu wa hnraha 'alai-ka 
wa jan7a‘a bania-kimia fl lhatr-tn (Tr. 9 : 6)— which 
means, “ May Allah shower His blessings (on the union) 
and may He bless 3 'ou and unite 5 'ou tw'o in goodness.” 

That there should be witnesses of marriage is clear 
. ^ , enough from what has already been 

stated. The Holy Qur’an requires 
witnesses even for oidinary contracts and business 
transactions ( 2 : 282), and marriage is a contract of the 
highest importance, a contract affecting the lives of two 
persons to an extent to which no other contract affects 
them. It further requires witnesses even in the case of the 
dissolution of marriage by divorce (65 : 2). The ^anafi 
law rightly lays special stress on this point, so that 
marriage is not valid if there are not two witnesses at 
least (H. I, p 286). To procure the best testimony and 
one fiee fiom doubt of all kinds, it is quite in accord- 
ance with the law of Islam that all marriages should be 
registered. 

Aftci nikah is o\er, the bride is conducted to the 
w.iiim.i or m.uii.is:p husband’s house, and this is followed 
by the marriage-feast called xcalima. 
This feast is another step in the publicity of the 
marriage, and hence the Holy Prophet laid stress on it. 
It IS related of 'Abdal-Rahman ibn ‘Auf that, w'hen on 
seeing on him signs of Sxujra (a certain colour), the Holy 
Prophet was told that he had married, he praj'ed for 
him and told him to arrange for a feast though there 
be oiilj’’ one goat to feed the guests (Bu. 34 : 1 ; 67 : 7, 
57). On the occasion of his own marriage with Safiyya, 
when returning from Khaibar, he gave a feast in which 
e\ery one was required to bring his food with him 
(Bu. 8 ■ 12) Of course this was on a journej^ but at 
the same time it shows the great importance given to 
the marnagc-fcast. He also invited his friends to a 
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walima feast on the occasion of his maruage with Zainab, 
which IS said to have been the most sumptuous of all 
his walima feasts, and yet he slaughtered only one goat 
(M. 16 : 15). Bukhari devotes several chapters to walima 
in particular, m addition to numcious stray references. 
I quote a few headings. “The walima is necessary ’’ 
(Bu. 67 : 68) ; “ The ualima (is necessary) though there 
be only one goat to feed the guests ’’ (Bu 67 60) ; “ He 
who enteitains in walima with less than a goat” 
(Bu. 67 • 71); “ It is necessary to accept an invitation to 
walima " (Ru. 67 ■ 72). 

The essence of mairiagc being then, accoiding to 
Guarciuin^hip ui mai- IslSm, the consent of two parties, 
aftci they have satisfied themscKes 
about each other, to luc together as husband and wife 
permanently and accepting their respective responsibili- 
ties and obligations in the maiiied state, it follows from 
its very nature, that the marriage contract requires that 
the conti acting parties should have attained puberty and 
the age of discretion. The Holy Qur'dn has already 
been quoted on this point, and Fiqh also recognizes this 
principle. Thus, according to the Faiau'a Ahinigiri, 
“among the conditions which are lequisite for the 
validity of a contract of inairiage arc understanding 
i'aql), puberty {bulugjia) and freedom (hiirriyya) in the 
contracting parties” (Ft .A, II. p. ]). A distinction is 
however made betw'een a minor w ho is possessed of 
understanding and one who is not so possessed, and 
while a marriage contracted by the latter is recognized 
as a mere nullity, one contracted by the former can have 
its invalidity removed by the consent of his guardian. 
As regards those who have attained majority, there is no 
difference of opinion in the case of the man, who can 
give his consent to marriage without the approval of a 
guardian, but some difference exists in the case of the 
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woman, whclhci she can give such consent without the 
approval of her father or guardian. The Hanafi view of 
the law of Islam answers this question in the affirmative: 
“ The marriage contract of a free woman who has 
reached the age of majority, and is possessed of under- 
standing, IS complete with her own consent, whether she 
is a virgin or has been married before, though it may not 
have been confirmed by hei guardian ” (H. I, p. 293). 
The Shi'a view is exactly the same . “ In the marriage of 
a discreet female {rasJiida, or one who is adult), no 
guardian is lequired" (AA.). Both Malik and Shafi'i 
hold that the consent of the guardian is essential. Bukhari 
inclines to the same view as that of Malik and Shafi‘i. 
the heading of one of his chapters being, “ Who sa5’s 
that there is no mairiage except with the consent of a 
guardian” (Bu. 67 . 37) though he adds anothei, “ The 
father or any other guardian cannot give m marriage a 
virgin or one who has been mairied befoie w'lthout her 
consent” (Bu. 67 42) At the same time, he extends 

the meaning of the word guardian, saying that ” the king 
IS a guardian ” (Bu. 67 : 41), and cites under this heading 
the case of a w'oman who came to the Holy Prophet and 
offered herself foi maiiiage, and she was then and there 
married to a person who could not even settle any dowry 
on her on account of his po\crty It does not appear 
whether or not she had a natural guardian (fathti or other 
near relatne). Some Ouianic verses are quoted which 
how'cver do not speak of a guardian in express words. 
Thus: ‘‘And w'hen you divorce women and they end 
their term of waiting, do not prevent them from marrying 
their husbands when they agree among themselves in a 
lawful manner” (2 : 232). From this it is probably con- 
cluded that the injunction against preventing women fiom 
marrying husbands who have divorced them presupposes 
a right of the guardian. This argument is, however, 
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defective, as the guardians are here prohibited from 
exercising any such right, m the case at least of a tjuxyyiha 
(a woman who has seen a husband). The other verse 
quoted is : “And do not give believing women in marriage 
to idolaters until they believe ’’ (2 : 221 ). The argument 
is that the verse is addressed to the guardians, who 
have therefore the right to give in marriage But this is 
also doubtful as the verse may just as w ell be addressed 
to the Muslim community as a whole, as on so many 
other occasions. 

Among the hadith cited by Bukhari, the first hadidi is 
that in which ‘A’lsha speaks of four kinds of marriage, 
and the first of these which was the only foim sanctioned 
by Islam IS stated to be that m which “ one man makes a 
proposal to another regarding his ward or his daughter, 
then he settles a dowry on her and marries her.” But 
that describes the general practice, and does not load to 
the conclusion that a ivoman cannot marry without the 
consent of a guardian. The second hadith is also from 
‘A’isha and in it she speaks of the guardian of an orphan 
girl marrying her himself. That however is only ‘A’l^a’s 
interpretation of a certain verse of the Holy Qur’an, and 
there is no reference in it to any particular incident 
that might have occurred. The third speaks of ‘Lmai 
proposing his widowed daughter Hafsa to Abu Bakr. 
This, too, does not establish that marriage is invalid 
without the consent of a guardian. It only shows that 
the father of a widow may exert himself to procure a 
match for his daughter. None of the other three hadith 
mentioned in this chapter has any bearing on this 
subject. 

On the other hand, the Holy Qur’an, as well as 
yadith, recognizes a woman’s right to marry the man she 
pleases. Thus the verse quoted above says plainly ; 
“ Do not prevent them from marrying in a lawful manner ’’ 
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(2 : 232 J. This is the case of a divorced woman. And 
of a widow, the Holy Qur’an sajs . “ But if they them- 
selves go auay, there is no blame on you for what they 
do of lawful deeds by themselves ” (2 : 240) This 
recognizes the widow’s right to marry herself. These 
two verses clearly recognize the right of the thayytba 
(the divorced woman or the widow) to give herself in 
marriage, and prohibit the guardian from interference 
when the woman herself is satisfied. This is quite in 
accordance with a hadl^ . “ Al-ayyim (the widow and the 
divorced woman) has greater right to dispose of herself 
(in marriage) than her guardian” fAD. 12 . 25). The 
words of another hadIA are “ The guardian has no 
'business in the matter of a thayyiba ” {Ibid). 

In view of the versos and hadith quoted above, it 
seems clear that the widow and the divorced woman are 
allowed complete freedom in the choice of their husbands. 
Does the same lule apply to virgins ? The Imam Abfl 
I^Ianifa answers this question in the affirmative. His 
principle is that, since a woman who has attained the age 
of majority can dispose of hoi pioporty without reference 
to a guardian, so she is also entitled to dispose of her 
person. But at the same time it cannot be denied that 
there is a natural bashfulncss about the virgin, and, more- 
over, she has not the same experience of men and affairs 
as has a widow or a divorced w^oman, and it is therefore 
in the fitness of things that hci choice of a husband should 
be subject to the check of a father or other guardian, 
who would also settle the terms, and guard her against 
being misled by unscrupulous people. But as the contract, 
after all, depends on her consent and not on the consent 
of the guardian, w'hich in fact is only needed to protect 
her, her will must ultimately pievail, and the opinion of 
Imam Abu tlamfa is more in accordance with the essen- 
tials of marriage as expressed by the Holy Qur’an. 
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He says : “ Her is the right of marrying, and the 
guardian is only sought lest it (the contraction of mai- 
riage) should be attiibiited to xcaqnha {^\ant of shame) ” 
(H. I, p. 294); and again ‘‘it is not lawful for the 
guardian to compel a viigin who has attained majority 
to marry according to his wishes ” {ibui) HadiA also 
supports this view, for the Holy Prophet is reported to 
have said' “The widow and the divorced \\oman shall 
not be married until her order is obtained, and the viigin 
shall not be married until her permission is obtained ’’ 
(Bu. 67 : 42). And Bukhari’s next chapter is headed 
thus: “ When a man gi\es his daughter in mairiage and 
she dislikes it, the mauiage shall be repudiated” (Bu. 
67 : 43), and a hadiA is quoted showing that the Holy , 
Prophet repudiated such a marriage. 

The jurists have also dealt with cases of the mairiage 
of minors According to ^lanafi interpictation of the 
Muslim law, “the mariiagc of a minor boy or girl is 
lawful, whether the minor girl is a \irgin or a fJlayyiba, 
provided the guardian is one of the 'auiha (relations on 
the father’s side) (H. 1, p. 295) IMalik recognizes such 
marriage only when the guardian is a father, and Shafi’i 
when the guardian is a fathei or a grandfather {Ibid). 
Again in the Ijianafi law, if the minoi has been gi\en in 
marriage by a guardian who is not the father or the 
grandfather, the minor has the ojition on attaining 
majority of repudiating the marriage. But, as a hadith 
already quoted shows, even if the father gues aw'ay his 
daughter in marriage against her w'lshes, and she is of 
age, the marriage must be repudiated if the girl desires, 
and so in the case of a minor too if on coming of age she 
finds the match unsuitable. Bukhari speaks only of a 
thayyiba fa widow or a divorced woman), but another 
hadith is reported from Ibn ‘Abbas, stating that a virgin 
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girl came to the Holy Prophet and said that her father 
had married her against her wishes, and the Holy Prophet 
gave her the right to repudiate the marriage (AD. 12 :25). 
He also mentions the case of a tJiayytba lAD. 12 ; 27). 

Ak/a is the plural of kuj' which means an equal or 
one alike. For example, the Arabs 
are the akja' of the Arabs, and the 
Qurai 5 h arc the akja' of the Ouraish. Thus the people 
of one tribe or one family would be akfa' among 
themselves, and people of one race would be akfn’ among 
themselves. There is nothing in the Holy Qur’an or in 
the Hadith to show that a marriage relation can only be 
established among the akfa'. It is quite a different thing 
'*■ that, generally, people should seek such relations among 
the akfa', but Islam came to level all distinctions, whether 
social, tribal or racial, and therefore it does not limit the 
marriage relationship to akfa'. The principle that tribes 
and families ha\e no special ^alue with God is clearlj' 
established : “ 0 you men ' \Vc have created you of a 
male and a female, and made you tribes and families that 
you may know each other; the most honourable of you with 
Allah is the one among you most careful of his duty " 
{49-13). The way is opened for establishing all kinds 
of relationships between the faithful to whatever country 
or tribe they may belong by declaring that “ the faithful 
are all brethren” (49- 10), and “the believing men and 
the believing women aie friends [auhya') of each other” 
(9 : 71). The Holy Prophet intei preted these verses by 
saying: “The Aiab has no piecedence over the non- 
Arab, nor the non- Arab over the Arab, nor the white 
man over the black one, nor the black man o^er the 
white one except by excelling in righteousness.” 

When speaking of contracting marriage-relationships, 
the Holy Qur’an speaks only of certain forbidden relations 
and then adds : “ And lawful for you are all w'omen 
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besides this” (4:24) And it ”ocs so far a= to 

allow marital relations with noii-Mnslims • “And the 
chaste fiom among the believing women and the chaste 
from among those who ha\e been gi\cn the Book bcfoie 
you aie lawful for you" (5.5) The Holy Prophet 
recommended the marriage of a lady of the tribe of 
Quraish of the noblest family, his aunt’s daughter, Zainab, 
to Zaid who was a liberated slave , and Bilnl, a negro, 
was married to the sister of kVbd al-Rahman ibn ‘Auf, 
There are other examples of the same kind in the early 
histor)- of Islam. In one hadith it is stated that the Holy 
Prophet recommended a certain man, called Abu Hind, 
to the tribe of BanI Bay adz, to whom he stood in the 
relation of a mania (a libeiatcd sla\e). and followed the 
profession of hajama (the craft of the cupper', saying 
“O Bani Bayadz' gut (j our daughters ' to Abu Hind in 
marriage and take in mainage Ins daughters ’’ ( VD. 12 
26). This hadith cuts at the rout of the limitation of 
marriage to ahfu\ yet the jurists ha\e insisted on it. 
Imam Malik, in this respect, difTeis fium others, saying 
that haja'a (equalit}') is brought about by religion, that is 
to say, all Muslims are alike or equal. The majority of 
the jurists require equality in four things, religion, 
freedom, descent and piofession Imam Shafi‘I says that 
he could not declare a marriage outside the akfa' to be 
illegal {harain)\ it is a disability which is removed by the 
consent of the woman and her guardians 


It IS lawful to impose and accept conditions, which aic 
Conditions imposed at not illegal, at the time of man lagc, 
the time of marriage and the parties ai e bound by such 

conditions. The Holy Prophet is repoited to have said 
“ The best entitled to fulfilment of all conditions that you 


may fulfil, are the conditions by' which sexual union is 
legalized" (Bu. 67:53, AD. 12:40). It is also related 


that the Holy Prophet spoke of a son-in-law' of his (an 
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unbeliever), in high leims, saying; “ He spoke to me and 
he spoke the truth, and he made promises with me and he 
fullilled those promises ” (Bu, 67 : 53). Illegal conditions 
are those which are opposed to the law of Islam or to 
public morality, for instance that the wife shall have the 
light to fiequent immoral places or that she shall not be 
entitled to any dower or maintenance or that the husband 
and the wife shall not inherit from each other. If such a 
condition be imposed, the condition is void while the 
marriage is valid Examples of legal conditions are that 
the wife shall not be compelled to leave her dar (conjugal 
domicile) (AD. 12 40), that the husband shall not 
contract a second marriage during the existence of the 
first, that the husband and the wife or one of them shall 
live in a specified place, that a ceitain portion of the 
dower shall be paid immediately and the lemainder on 
death or divorce, that the husband shall pay the wife a 
certain amount by way of maintenance, that he shall 
not prevent her from receiving visits from her relatives, 
that the wife shall have the right to divorce for a specified 
reason or for any reasonable cause, and so on (AA.). 

As a rule, Islam recognizes only the union of one 
,, , man and one woman as a valid form 

of mariiage. Under exceptional 
circumstances it allows the man more waves than one, 
but does not allow the woman more husbands than one. 
Thus while a married wmman cannot contract a valid 
marriage, a mairied man can do it There is no diffi- 
culty in understanding this differentiation, if the natural 
duties of man and woman in the preservation and up- 
bringing of the human species are kept in viewa Nature 
has so divided the duties of man and w’oman, in this 
respect, that while one man can raise children from 
more wives than one, one woman can have children 
only from one husband. Therefore while polygyny may 
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at times be a help in the welfare of society and the 
preservation of the human lace, polyandry has no con- 
ceivable use for man 

In the first place it must be borne in mind that 
Poljgj’in i-< .in exiep- polygi'iiy is allowed in Islam only as 
an exception. It is expressly so 
stated in the Holy Qur’an . And if you fear that you 
cannot act equitably towards orphans, then marry' such 
women as seem good to you, two and thiee and four: 
but if you fear that you will not do justice (between 
them), then (marry) only one ” > 4 • 3). This is the only 
passage in the Holy' Qur’an that speaks of poK'gyny, and 
it will be seen that it does not enjoin poh'gyny , it only 
permits it, and that, too, conditionally. Before we 
consider the signilicance of this Mrsc, it must be under- 
stood clearly that polygyny is here allowed only when 
there are orphans to be dealt with, and it is feared that 
they will not be dealt with justly This condition relates 
more to the welfare of society than to the needs of the 
individual. 

The traditional interpretation put upon this verse 
is that of ‘A’lsha, as contained in the Bukhari. She is 
reported to have said : '' This is the orphan girl who is 

under the care of her guardian and is his partner in his 
property, and her property and her beauty please him, 
so her guardian wishes to many her without being just 
in regard to her mahr, so that he should give her w'hat 
another man w'ould gi\e so they were foi bidden to 
marry them unless they would do justice to them and 
give them their dowries according to their usage, and 
therefore tliey were commanded to marry other women 
that seemed good to them” (Bu. 65, sura 4, ch. 1). 
It will be seen that this explanation introduces into the 
passage words and phrases of which there is no trace, 
nor is this significance traceable to the Holy Prophet. 
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It is nnacccpt.iblc for another reason too. Verse 
127 of this ver)' chapter, which is admittedly a 
further explanation of the verse under discussion, is 
thus explained by ‘A’isha “ It is the man who has 
got an orphan girl of whom he is a guardian and an 
inheritor, so she becomes his paitncr in his property-, 
even in the palm trees, and he is disinclined to marry 
her, nor does he hk-e that she should marry another 
person ^^ho would thus become his partner in his pro- 
perty on account of her partnership and therefore 
prevents hci fiom manymg” {Ibid). Admittedly the 
latter verse explains the picvious one, but ‘A’lsha's 
explanation of the latter is just the opposite of her 
explanation of the former The guaidian is explained as 
desiring to many his girl ward in the first case, and the 
first verse is said to be a prohibition against it, while 
in the case of the latter \eisc he is said to be disinclined 
to marry her himself or to anybody else. 

Hence it is that the commentatois have suggested 
three other explanations The first of these is that 
this verse (4 3) is only meant to piohibit the marrying 

of more wives than four, so that not having too many 
wives they may not be tempted to embezzle the property 
of the orphans, nhen then o\mi juoved insufficient The 
second IS that if you fcai that \ ou cannot be just to 
orphans, you should abo fear that you cannot be just 
to too many unes. The third is that if you fear that 
you cannot be just to oiphans, yt-u should also fear the 
great sin of adultery, and to shun it you are allowed up 
to four wives 

It will be seen that these explanations aie even 
less satisfactory than the one gnen in the Bukhari. 
The meaning of thisxeiseis really explained by v. 4: 127; 
“And they ask thee a decision about women. Say, 
Allah makes known to you His decision concerning them, 


639 



THE RELIGION OF ISLAM 

and that which is lecited to vou in the Book, concerning 
orphans of the woniLii to whom \ou do not give what 
is appointed for them — and you aic net inclined to marry 
them — nor to the weak among children, and that you 
should deal towards oiphans with equity.” The refer- 
ence to "that which is recited in the Book” is admittedly 
to V. 4 : 3. And the reference in "whom vi'U do not give 
what is appointed for them noi to the weak among 
children" is to the Arab custom, according to which 
women and minor children did not get a share of 
inheritance, the recognized usage being that only he 
could inherit who could ride on the back of a horse 
and take the field against the enemy. The position was 
therefore this, that when a widow wa^ left with orphans 
to bring up. she and hei children wouVl get no share 
of the inheritance, nor were people inchned to marr} 
widows who had children In v 4 3. the Holy Qur’an 
has therefore enjoined that, if you cannot be otherwise 
just to orphans, marry the mothers of such orphans 
so that you may thus be interested in their welfare, 
and for this purpose you are allowed to contract other 
marriages. 

A consideration c: the historical Circumstances of 
the time when this chapter was re\ ealed coiroborates 
this conclusion. It was a time when the Mus.ims were 
compelled to carry on incessant war against an enem\ 
bent upon their extirpation The bread-winntrs had 
all to take the field against the enemy, and many had 
been lost in the unequal battles that were being fought 
by the small Muslim Ivind against ovei whelming forces 
Women had lost their affectionate husbands and young 
children their loving fathers, and these widLWs and 
orphans had to be provided for If they had been left 
to the mercy of circumstances, they would have perished, 
and the community would Itave been weakened to such 
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an extent that it would have been impossible to maintain 
the struggle for life. It was under these circumstances 
that the fourth chapter was revealed, allowing the taking 
of more wives than one, so that the widows and orphans 
may find a shelter. If you fear, says the revelation, that 
you will not be able to do justice to orphans, marry 
women (the mothers of the orphans) up to four, but 
only on condition that you are just to all of them. That 
by women here are meant the mothers of orphans is 
made clear by v. 127, as already shown. 

It might be said that other arrangements could be 
made for the maintenance of widows and orphans. But 
a home-life could not be given to them in any other 
manner, and home-life is the real source whence all those 
good qualities of love and affection spring, which are the 
greatest asset of social life and civilization. Islam 
bases its civilization on home-life ; and under exceptional 
circumstances, where monogamy fails to provide a home 
for widows and orphans, it allows polygyny to extend to 
them that advantage. Even if it be half a home that the 
women and children find in a polygynous family, it is 
better than no home at ail. Moreover, a community the 
ranks of whose fighting men were daily dwindling stood 
in urgent need of increasing its numbers by all possible 
means, and hence also it was necessary to provide a home 
for the widows so that they might be helpful in strength- 
ening the numerical position of the community. The 
moral aspect of the question is not the least important. 
The war had decimated the male population and the 
number of women exceeded that of men. This excess, 
if not provided with a home, would have led to moral 
depravity, which is the greatest danger to a civilization 
like that of Islam, which is based on morality. 

The question of war is not peculiar to one age or 
one country. It is a question which affects the whole of 
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humanity for all ages to come War must always be a 
source of dociease in the number of males, bringing about 
a corresponding inciease in the number of females, and a 
solution will have to be sought by all well-wishers of 
humanity for the problem of the excess of women over 
men. Monogamy is undoubted!)' a right rule of life 
under normal conditions, but when abnormal conditions 
are brought about by the excess of females over males, 
monogamy fails, and it is only through a limited polygyny 
that this difficulty can be sohed. Europe is to-day 
confronted with that question, independently of war. 
and war only aggravates its seriousness. Professions 
may be openeel up for w'omen to enable them to earn 
bread, and Islam has never closed the dooi of any 
profession against women But the crux of the question 
is, not the provision of bread but the provision of a 
home-life, and that question cannot bt solved without 
polygyny. 

It may be added here that polygyin in Islam is, 
both in theory and in practice, an exception, not a rule, 
and as an exception it is a remedy for many of the evils 
of modern civilization. It is not only the preponderance 
of females over males that necessitates polygyny in 
certain cases, but there is a \’ariety of other circumstances 
which require polygyny to be adopted under exceptional 
circumstances, not only for the moral but also the 
physical w'elfare of society. Piostitution, which is on 
the increase w'lth the advancement of civilization, and 
which is eating into it like a canker, with its concomitant 
increase of bastardy, is practically unknow n to countries 
where polygyny is allow'ed as a remedial measure. 

It may be further stated that the institution of 
polygyny, which was allow'ed by Islam only as a remedy, 
has largely been abused by sensual people, but then there 
are people in every society who would abuse any 
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institution, however necessary it may be to the right 
growth of human society. In countries where polygyny 
is not allowed, the sensuality of man has invented a 
hundred other ways of giving vent to his carnal passions, 
and these are a far greater curse to society than the 
abuse of polygyny. Indeed that abuse can be easily 
remedied by the state by placing legal limitations upon 
its practice, while the state is quite helpless against the 
evils which result from its entire rejection. 

Sec. 4 — Rights and Obligations oj Husband and Wife. 

From a material as well as a spiritual point of view, 

Woin.-iii’s position iii IslSm recogiiizes the position of 

Oman to be the same as that of 
man. Good works bring the same reward, whether the 
doer IS a male or a female “ I will not waste the work 
of a w’orker among you, whether male or female, the one 
of you being from the other” (3 ; 194). Paradise and 
its blessings are equally for both “ And w'hoever does 
good deeds, whether male or female, and he (or she) is a 
believer — these shall enter the Garden ” (40 : 40 ; 4 • 124). 
Both shall enjoy the highci life’ ‘WhoeAer does good 
deeds, whether male or female, and he for she) is a believ- 
er, We will make him (or her) live a happy life ” (16 : 97). 
Revelation which is God’s greatest spiritual gift in this life 
IS granted to men as well as to women . “ And when the 
angels said, 0 Mary ' Allah has chosen thee and purified 
thee’’ (3;41y, “And We revealed to Moses’ mother, 
saying: Give him suck, and when thou fearest for him, 
cast him into the river and do not fear nor grie\e ” (28 : 7). 
From a material point of view', w'oman is recognized as on 
a par with man. She can earn money and own property 
just as man can do and therefore she may, if she feels 
the need, follow any profession : “ Men shall have the 
benefit of what they earn and women shall have the 
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benefit of what they earn ” (4 : 32). She has full control 
over her piopert)’ and can dispose of it as she likes- 
“ But if they (the women) of themselves be pleased to 
give up to you a portion of it {i.e., their property), then 
eat it with enjoyment ” (4 : 4). Women can also inherit 
property as men can : “ Men shall have a portion of what 
the parents and the near relatives leave, and women 
shall have a portion of what the parents and the near 
relatives leave ” (4 : 7). 

By entering the married state, woman does not lose 
Woman's position as any of thc rights which she possesses 
wife as an individual member of society. 

She is still free to carry on any work she likes, to make 
any contract she desires, to dispose of her property as 
she wishes; nor is her individuality merged in that of her 
husband. But she is at the same time recognized as 
undertaking new responsibilities of life, which carry with 
them new rights The Holy Qur’an settles the principle 
“ And they (the wives) have rights similar to their obliga- 
tions in a just manner ” (2 • 228). These are the rights 
and responsibilities of the home. HadiA describes her 
position in the home as that of a ra'iya or rulei ; “ Every 
one of you is a ruler and every one shall be questioned 
about his subjects ; the Amir (the King) is a ruler, and 
the man is a ruler over thc people of his house, and 
the woman is a ruler over the house of her husband and 
his children, so every one of you is a ruler and every one 
shall be questioned about his subjects ” (Bu. 67 : 91). Thus 
so far as the home is concerned, the wife has the position 
of a ruler in it, the home being her territoiy By marriage 
she is at once raised to a higher dignity and acquires new' 
rights, though at the same time she incurs new responsi- 
bilities. Her rights as regards her husband are also 
affirmed in yadith,as the Holy Prophet said to ‘Abd-x'^llah 
ibn ‘Umar : “ Thy body has a right over thee and 
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thy soul has a right over thee and thy wife has a right 
over thee” (Bu. 67 : 90). 

As already stated the mutual relation of husband 
Mutual icianon oi and Wife IS described in the Holy 
husband and wife. Qur’Sn as one of a single soul in 

two bodies : “ And one of His signs is that He created 
mates for you from yourselves that you may find quiet of 
mind in them, and He put between you love and compas- 
sion " (30:21); “He it is Who created you from a 
single being, and of the same did He make his mate, that 
he might find comfort in her ” (7 : 189). The same idea 
is elsewhere very beautifully described in different w'ords : 
“ They (your wives) are an apparel for you and you are 
an apparel for them ” (2 . 187). The closest union of 
two souls could not be described more aptly ; yet Islam 
IS a practical religion and it does not shut its eyes to the 
hard realities of life. It describes the home as a unit in 
the greater organization of a nation as a whole, and just 
as in the vaster national organization there is somebody 
to exercise the final authority in certain cases, so the 
smaller organization of the home cannot be maintained 
without a similar arrangement. Hence the husband is 
first spoken of as being “ a ruler over the people of the 
house" and the wife is then described as “a ruler over 
the house of her husband and his children.” The home 
is thus a kingdom in miniature, where authority is exer- 
cised by both the husband and the wife. But unless one 
of them IS given a higher authority, there would be chaos 
in this kingdom. The reason for giving the higher 
authority to the male parent is thus stated in the Holy 
Qur’an : “ Men are the mamtainers of women, because 
Allah has made some of them to excel others, and because 
they spend out of their property ” (4 : 34). The Arabic 
word for mamtainers is qawwSmUn, pi. of qawwitm, 
derived from qama, meaning he stood vP, but when used 
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with hn or 'ala, qama carries the significance of mam- 
tainmg or managing. Thus qama bi-l-yatim means he 
maintained the orphan, and qama 'alai-ha means he 
maintained the H'oman and managed her affair (LL.). 
The word qaivxi'amUn (maintainers) carries a double 
significance. It means that the husband provides main- 
tenance for the wife, and also that he has final charge of 
the affairs of the home, thus exeicising authority over the 
wife when there is need foi it The reason for giving 
a higher authoritj’ to man is contained in the word 
qawwdmUn itself. It is the man who can be entrusted 
with the maintenance of the family, and therefore it is 
he who must hold the higher authoritj . 

The functions of the husband and the wife are quite 

distinct, and each is entiusted with 

.•\ division of \\ oiK .1 r . L t 1 . , 1 

the functions which aie best suited 
for his 01 her nature. The Holy Qur’an says that God 
has made man and woman to excel each other in certain 
respects. The man excels the woman in constitution and 
physique, which is capable of bearing greater hardships 
and facing greater dangers than the physique of woman. 
On the other hand, the voman excels the man in the 
qualities of love and affection. Nature, foi her own 
purpose of helping in the groi\th of creation, has endow'ed 
the female among men, as well as the lower animals, with 
the quality of love to a much higher degree than the 
male. Hence there is a natural division as between man 
and woman of the main work which is to be carried on 
for the progress of humanity. Man is suited to face the 
hard struggles of life on account of his stronger physique: 
woman is suited to bring up the children because of the 
preponderance of the quality of love in her. The duty of 
the maintenance of the family has therefore been 
entrusted to the man, and the duty of bringing up the 
children to the woman. And each is vested with authority 
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suited to the function with which he or she is entrusted, 
Modern civilization is ultimately coming round to- the 
opinion that the true progress of humanity demands a 
division of work, and that while the duty of bread-winning 
must be generally left to man, the duty of the manage- 
ment of the home and the bi inging up of the children 
belongs to the woman. Hence it is that men are spoken 
of as being the maintainers of women, and women as 
“ rulers over the household and the children.” 

This division of work is only the general rule ; it 
v\onM., nut Lxck.d,ci titles not mean that woman has 
from an\ .icii\ it\ mi entirely been excluded liom other 
the <;phciu of iite kiiids of actiMty. A study of the 

hladiA literatuie shows that, notwithstanding her rightful 
position 111 the home, as the bringer up of children and 
manager of the household, woman took interest in all the 
national activities of the Muslim community. The care 
of the children did not prevent hei from repairing to the 
mosque to join the congregational prayers (Bu. 10 : 162, 
164), nor was this care an obstacle in her way to join the 
soldiers in the field of battle, to pci form a large number 
of duties, such as the caiiymg of proMSions (Bu. 56 : 66), 
taking care of the sick and the wounded (Bu. 56 : 67), 
removing the wounded and the slain from the battle-field 
(Bu 56 6S ), or taking part in actual fighting when necessary 
(Bu. 56 • 62, 63, 65). One of the Holy Prophet’s wives, 
Zainab, used to piepare hides and to devote the proceeds 
of the sale to charitable work (FB. Ill, p. 228). Women 
also helped their husbands in the labour of the field 
(Bu 67 : 108), served the male guests at a feast (Bu. 67 : 
78) and cairied on business (Bu. 11 ■ 40) ; they could sell 
to and puichase from men. and men could sell to- and 
purchase from them (Bu. 34 67). A woman was ap- 
pointed by the Caliph ‘Umar as superintendent of- the 
market of Madina. But these were exceptions. 
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proper sphere of the woman was the house, and care 
of the children. 

The family concern must be kept going by husband 
Kights of husband and wife in mutual co-operation, 
and wife husband is mainly required to 

earn for the maintenance of the family, and the wife is 
responsible f or the management of the household and the 
bringing up of the children. The rights of each against 
the other are therefore centred in these two points. 
The husband is bound to maintain the wife according to 
his means, as the Holy Qur’an says : “ Let him who has 
abundance spend out of his abundance, and whoever has 
his means of subsistence straitened to him, let him spend 
out of that which Allah has given him; Allah does not 
lay on any soul a burden except so far as He has granted 
it the means” (65 : 7). He must also provide for her a 
lodging “ Lodge them where you lodge according to 
your means ” (65 : 6). The wife is bound to keep company 
with her husband, to preserve the husband’s property 
from loss or waste, and to refrain from doing anything 
^yhich should disturb the peace of the family. She is 
required not to admit any one into the house whom the 
husband does not like, and not to incur c.xpenditure of 
which the husband disapproxcs (Bu. 67 . 87). She is not 
bound to render personal service such as the cooking of 
food, but the respective duties of the husband and wife 
are such that each must always be ready to help the other. 
The wife must help the husband even in the field of 
labour if she can do it, and the husband must help the 
wife in the household duties. Of the Holy Prophet 
himself, it is related that he used to help his wives in 
many small works of the household, such as the milking 
of the goats, patching his clothes, mending of shoes, 
cleansing the utensils and so on. 
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The Holy Qur’an lays the greatest possible stress 
Stress, laid on kind Oil kindly and good treatment to- 
tieatment towards wife wards the Wife. “Keep them in 

good fellowship ’’ and “ treat them kindly ” is the oft- 
recurring advice of the Holy Qur’an (2 : 229, 23 1 ; 4 : 19, 
etc.). So much so that kindness is recommended even 
when a man dislikes his wife, for “ it may be that you 
dislike a thing while Allah has placed abundant good in 
it ’ (4 • 19). The Holy Prophet laid equally great stress 
upon good treatment of a wife. “ The most excellent 
of you,’’ he is reported to have said, “ is he who is best 
in his treatment of his wife ’’ (MM. 13 • ll-ii). “ Accept 
my advice in the matter of doing good to women," is 
another hadith (Bu. 67 81). In his famous address at 
the Farewell Pilgrimage, he again laid particular stress 
on the good treatment of women “ O my people ! you 
have certain rights over your wives and so have your 
wives over you . Thcj arc the trust of Allah in 

your hands So you must treat them with all kindness ’’ 
(M 15 : 19). 

In one hadi^ which enjoins kindness to women, 
the woman is compared to a rib “ The woman is like 
a rib, if thou try to straighten it, thou wilt break it’’^ 
(Bu. 67 ■ 80) The rib is bent in its make and not 
straight, and it serves best its purpose in the state in 
which it is created, and so of the woman it is said that 
being like a rib she serves her purpose best in the state 

1 111 another hadim (Bu 60 1,67 Sll insitead of like a nb the 

w ords arc bhidtqat min dzd'-tn, te, " she hab been created of a nb " The 
meaning lb still the bamc, that IS to sa\. her iia/mc or temperament may 
be compared to a nb It is the woman in general, not E^e. that is spoken 
of here , nor IS It said that woman has been created of the nb of man 
In Arabic, we often saj.a ceitain thing has been created of so and so, 
meaning that the temperament ol that thing is so Thus the Holj Qur'an 
says “ Man has been created of haste (ntin'ajal)" (21 37), the signi- 
ficance being that the characteristic of haste is prominent in him 


649 



THE RELIGION OF ISLAM 


in which she has been created, to straighten her, i.e., 
to make her ^\ork just as the man pleases, or to try to 
make her possess the sterner qualities of man, is to 
break her down. As already pointed out, the tempera- 
ment of man differs from that of woman in one respect 
Man is stern and harsh, therefore largely unyielding ; 
it was necessary that he should be so, so that he might 
be able to face the hard struggles of life The woman 
who is meant to bring up the children has been so 
created that the quality of love prepondeiates in her, 
and she is devoid of the sternness of man ; she is there- 
fore inclined to one side sooner than the man, and on 
account of this quality she is compared to the rib. Her 
being bent like the nb is adduced as an argument for 
being kind to her and foi leaving hei in that state. 

While, however, great stiess is laid on the kind 
bterner iikm-uio- ai treatment of woman, and it is even 
lowed m ( a-.f of mi- recommended that she may be 
moral comi'ici allowed to work in any w'a> she likes, 

the husband is permitted to take stern measures in case 
of her immoral conduct. Islam places the highest value 
upon the chastity of the woman, and therefoie if there 
is a falling off from this high standaid of morality, the 
woman is not entitled to that honour and kindly treat- 
ment which IS accorded to her otherw isc. The Holy 
Qur’an allows stern measures in the case of mtshuz, which 
means the rising of the u'lje against her husband or her 
revolt and includes resisting the husband, and hating, and 
deserting, him (LL ). Some commentators explain ntishuz 
as meaning her leaving the husband’s place and taking 
up an abode which he does not like (AH ) Apparently 
the word covers a wide range of meaning and, therefore, 
the remedy suggested in such cases is of three kinds . 
“ And as to those on whose part you fear desertion 
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(nusJiuz), admonish them and leave them alone in the 
sleeping-places, and give them corporal punishment” 
(4 : 34). When the ntishuz is very ordinar) and there 
IS nothing serious about it, for instance, when it is a 
mere resistance of the husband’s authority, the remedy 
suggested is simple admonition If hatred is combined 
with resistance of authority, a stronger remedy is sug- 
gested, and the husband is allow ed, in that case, to show 
his disapproval of her conduct by keeping her separated 
from himself. But if the wife goes beyond that, and 
deserts the husband, and her conduct becomes suspicious, 
then, as a last measuie, the husband is allowed to inflict 
slight corporal punishment, to bung her back to her 
senses and to her home. It cannot be denied that cases 
do happen when this extreme step becomes necessary, 
but these are exceptional cases and their occurrence is 
generally limited to the rougher strata of society where 
the remedy of slight corporal punishment is not only 
unobjectionable but necessary. 

There are hadith showing that the infliction of slight 
corporal punishment was permitted only when the 
conduct of the wnfe became suspicious, and she w^as as 
it Avere in open revolt against the husband. Thus a 
hadith in Mushvi says ; ” And be careful of your duty 

to Allah in the mattei of women, for you ha^'e taken 
them as the trust of Allah and they ow^e to you 

this obligation that they wall not allow any one to come 
into your house w'hom you do not like. If they do, then 
give them (slight) corporal punishment which may not 
leave any effect on their bodies” (M. 15 : 19) This 
direction was given in the Farewell Pilgrimage, and it 
shows that the infliction of slight corporal punishment 
IS limited only to the extreme cases w'here the wife’s 
conduct IS suspicious. Another hadith shows that such 
conduct on the part of the wife, or such treatment on 
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the part of the husband, would not be expected in any 
good family. When certain women complained to the 
Holy Prophet of the ill ticatment of their husbands, 
he is reported to have admonished the men in the 
following words; ‘‘Many women have come to the 
house of Muhammad complaining about their husbands ; 
these are by no means the good ones among you ” 
(AD. 12 : 42,'. Bukhari also refers to the hadith of 
Muslim quoted above and gnes another hadith, under 
the heading “ What is disliked in the matter of giving 
corporal punishment to women," according to which the 
Holy Prophet is reported to ha\e said • ‘‘ Let not one 

of you inflict corporal punishment upon his w'ife as he 
would inflict it upon his slaie, for lie will be having 
amorous relations with her soon aflei wards ” (Bu. 
67 : 94). 

On another occasion too, the husband is allowed to 
exercise his authority against the wife, and this too is an 
occasion w'here the w'lfc’s conduct is openly immoral ; 

And as for those who are guiltx of an open indecency 
(fahis^a) from among your women, call to w'ltness 
against them four witnesses from among you, then 
if they bear witness, confine them to the houses 
until death takes them away, or Allah opens some 
w'ay for them” (4 . IS'', Allah’s opening a way 
for them means that they show sincere repentance. 
The fsJiisJia spoken of here is clearly immoral conduct, 
and the punishment is a restriction on the woman’s move- 
ments so that she is deprived of the liberty to move 
freely in society. Reading this verse along wnth v. 4 : 34, 
relating to the infliction of corporal punishment, it appears 
that confining to the house is the first step, and it is 
when they repeat their evil deeds in the house, or do not 
submit to the authority of the husband and desert him, 
that permission is given to inflict corporal punishment 
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which IS the last resort. And if even this step does 
not make them mend their ways, matrimonial relations 
may be ended. 

The question of birth-control, which has recently 

Birth-control prominence, also falls 

under this category. Evidently the 
entrance into matrimonial relations by a man and a 
woman is undertaken with only one end in view, viz., the 
multiplication of the human race. Birth-control is there- 
fore a nullification of the very object of marriage. 
European civilization is however daily drifting more and 
more to chaotic conditions in the matter of sexual relations 


and sexual responsibilities, and along with the new idea 
of “free love,’’ which however, m the language of the 
Holy Qur’an, is nothing but safah (temporary sexual 
union devoid of the consequent responsibilities), another 
idea is finding favour along with the advancement of 
material civilization, viz., to keep marriage free from the 
anxieties and responsibilities of children Medical 
science is helping this idea by introducing various devices 
of birth-contiol, and the result is that m many civilized 
countries the decline in the birth-rate is causing grave 
anxiety to the politicians. The serious significance of 
married life, the care and bringing up of children, as the 
ultimate object of sc.xual pleasures, has lost its impor- 
tance, and the enjoyment of sexual pleasuies is becoming 
an end in itself This is entirely opposed to the spirit 
of Islamic teaching on marriage, as already explained. 


There is however another consideration in the adop- 
tion of birth-control, and that is poverty or the lack of 
means to bring up childien. Strangely enough this con- 
sideration carries no w'eight with the poorei classes, who 
are indeed prolific in the bearing of children. It is only 
well-to-do people who put forward the excuse of lack of 
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means. The Holy Qur’an has referred to this subject in 
two places, and on both occasions it speaks of birth- 
control as the actual killing of children • “And do not 
slay your children for fear of poverty We give them 
sustenance and yourselves too’’ (17 : 31 ; 6: 152). The 
reference here is evidently not to the burying alive of 
daughters, which practice was not due to fear of poverty ; 
the children spoken of are the prospective children who 
are kept off by birth-control devices, and this amounts 
practically to the killing of children, for fear that one 
will not be able to provide for them.' 

One form of birth-control is, however, spoken of in 
certain hadith as not being forbidden by the Holy 
Prophet This is called ^azl - Jabir is reported to have 
said: “We used to revert to 'azl in the time of the 
Holy Prophet and the Holy Qur’an was then being 
revealed ’ ’ ( Bu. 67 : 97). According to another hadith, 
when this matter was referred to the Holy Prophet, he 
said : “ What ' do you do it ’ There is no soul that is to 
be till the Day of Resurrection but it will come into life” 
{Ihtd). ‘ Azl being a birth-contiol device, and as stated 
above a nullification of the ver}' object of marriage, could 
not be allowed except for some strong reason. In fact, 
it could not be permitted unless the wife was unfit or 
unable to bear children, so that conception w'ould 
endanger her life or impair her health. That is the only 
reason which can justify biith-control. And so it is 
recognized in Fiqh w'here it is said to be allowed 

1 .‘\notlier explanation of these \tords has also been gn cn “It has 
been said that this prohibition hiot to kill the childienl is a piohibition 
against keeping them occupied in such a manner that the\ cannot get 
education " (R ) To keep the children ignorant and to deprixe them of 
education is thus spoken of as killing them in a metaphorical sense 

2 ‘ \zaln originall) means he put a thing n.i.ay or oside. and with 
reference to sexual relations it means he (a man) did not dcsiie her 
(a Woman) to haie offspring, technically paulo ante emtssiOTtem (penum snum) 
eglraxit, el extra vulva semen emibit (LI. , TA ) 
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conditiona]]y, on the wife’s consent (Ft. A. II, p. 53), but 
there must be sufficient reason to justify it. 

It has already been sho^^n that women are not 

forbidden to take part m anv activity 

Sef'ki'-ion f'f \\ niiicMi , ^ 

when necessary, nor is there any 
injunction in the Holy Qur’an or the Hadirt shutting 
them up within the four walls of their houses. On the 
other hand, the IIolj' Book speaks of a Muslim society 
in which men and women had often to meet each other : 
“Say to the beliciing men that they cast down their 
looks and guard then private paits; that is purer for them 
And say to the believinEf wonien that they cast 
dow'n their looks and guaid then jirivate jaits and not 
display their ornaments except what appeals thereof’’ 
(24 • 30, 31). A later le^ elation supports the same 
conclusion; “O Piophct' say to thy wives and thy 
daughters and the w'omen of the believers that they let 
down upon them their o\et -garments; this will be more 
proper, that they may be known , and thus they will not 
be given trouble’’ (33 50' If w'omcn did not go out 
of their houses, where was the necessity of asking them 
to wear a distinctive diess, and where was the occasion 
for their being troubled’ .\ccording to Hadiffi, the 
Holy Prophet is reported to ha\ r said to women “ It 
is permitted to you to go out fim your needs {hsja) 
(Bu. 4 : 13 ; 67 . 116). The injunction to the Prophet’s 
wives in the Holy Qur’an does not mean that thej’ were 
not to go out for their needs The verse in question 
runs thus . “ And stay in your houses and do not display 

your finery like the displaying of the ignoiance of yore ’’ 
(33 : 33). This is evidently an injunction against the 
parading of finery and thus exciting the uncontrolled 
passions of youth. It cannot and does not mean, as 
explained by the Holy Prophet himself, that women are 
not allowed to go out for their needs. Display of beauty 
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and going out for one's needs are quite dififerent things. 
There is, therefore, no seclusion in Islfim in the sense 
that women aie shut up within their houses, for they 
are as free to move about for their needs, or the trans- 
action of their affairs, as men. Only their needs outside 
the home are generally fewer, and their duties are to a 
large extent limited to the home. 

The next question is, if women aic commanded to 
veil themselves when thej’ ha\e to 
go out for their needs. These needs 
may be either religious oi secular Two prominent 
instances of the former are taking part in public prayers, 
and the performance of pilgrimage. If it had been 
necessary for w'omen to weai veils, an injunction should 
have been given to wear them on these two sacred 
occasions, since these are the occasions on w'hich men’s 
sentiments should be purest, and when, theiefore, all 
those things that excite the passions must be avoided 
There is however not only no such injunction, but it was 
a recognized practice that women came into the congre- 
gation of men in mosques, unveiled (IJ-C XVIII, p 84). 
It is even admitted by the jurists that women should 
not veil themselves at prayers and on jnlgnmage. In 
the conditions of prayer it is laid down that the body 
of the w'oman must be covered entirely’ except her face 
and her hands (H.I , p. 88, Shu rut al-Saln) The excep- 
tion of these two parts, it is added, is due to the fact 
that they must of necessity’ be left exposed. As regards 
pilgrimage, there is an express injunction in Hadith 
that no woman shall put on a veil during the pilgrimage 
(Bu. 25 ; 23). It is also a w’ell-established fact that the 
mosques in the Prophet’s time contained no screens to 
keep the two sexes separate. The only separation 
between the men and the women was that women stood 
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in separate rows behind the men. Otherwise they were 
in the same loom or in the same yard, and the two sexes 
had to intermingle. In the pilgrimage, there was a much 
greater intermingling of the sexes, women performing 
circumambulations of the Ka'ba, running between Safa 
and Marwa, staying in the plain of ‘Arafat and going 
from place to place, along with men, and yet they were 
enjoined not to wear a veil. 

If then, as admitted on all hands, women did not 
wear a veil when the two sexes intermingled on religious 
occasions, when the very sacredness of the occasion 
called for a veil, if the veil was ever a necessity, it is 
a foregone conclusion that they could not be required 
to veil themselves when going out for their secular needs 
whose very performance would be hampered by the 
veil. And there is no such injunction either in the Holy 
Qur’an or the Ijladith. In fact, no such injunction could 
be given when there existed an injunction that women 
shall remain unveiled in pilgrimage. This injunction rather 
shows that the veil was adopted simply as a mark of 
rank or greatness,’ and the unveiling w'as required in 
order to bring all on a level of equality. However that 
may be, the order to remain unveiled in the pilgrimage 
IS a clear proof that wearing the veil is not an Islamic 
injunction or practice. And the verses requiring both 
men and women to keep their looks cast down (see 
vv. 24 : 30, 31 quoted above), show clearly that when the 
two sexes had to intermingle as a matter of necessity, 
the women were not veiled, for otherwise there would 

1 The veil IS sull a mark of rank Ninel> per cent of the population 
in any country has to live on labour in whuh women are also required to 
take a share to a certain extent In India, ninety per cent of the Muslims 
living in iiiral aieas cannot affoid to have their women veiled It is 
generally among the very few big zamindars in villages and in the higher 
and middle classes of the urban population that the women wear a veil. 
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have been no need for the men to keep their looks cast 
down. And to make the matter clearei still, it is added 
that the> should " not display their ornaments, except 
what appears thereof” The part that necessaiily 
appears is the face and the hands, and this is also the 
view of the vast majority of commentatois (IJ-C. XYIII, 
p. 84 ; RM. VI, p. 52).’ There is also a hadith accord- 
ing to which the Holy I'rophct is reported to have 
excepted the face and the hands from the parts which 
were required to be covered " Asma’, daughter of 
Abu Bakr, came to the Holy Prophet, and she was 
w'earing very thin clothes (through which the body could 
be seen). The Prophet turned away his face from her 
and said, O Asma’ ! when the woman attains her 
majority, it is not proper that any pait of her body 
should be seen except this and this, pointing to his face 
and his hands ” i AD, 31 30). 

All that the Holy Qur’an requires is that women 

Decent drf^s should be decently dressed when 

they go out and that they should not 

l^lbnjarii riiidics three diiferi ni explanations ol illd iiiS sniiaia 
min-ho (except « hat appeal", t'leo Ilf) i 1 he \io\i oi llin Masucl tint 
these woriis mean the .idoinnient of rlie",", , 2 The new of 11m 'Atiha', 
Sa'id, Dzahak ‘Ata, Qatada, M’ljalud and oilien th.it ihej rne.in the 
adornment Inch ii i> la^ ful fm the v i.ni.iii to '■how , i c , loIK ruim, rinp. 
bangles and f.icc , 3 Ihc new of H.isan ih.it ine\ mean the face and the 
clothes , ,ind then adds his own \icw in ihc l*>llowing wokK 

The nio>t coi reel explan, itioM Ilf t' c-e w Olds 1 ", that ihii mean the 

face and the handi and ii i lud" lolhrniin ring bangles and djeing ol 
hands W e say it is the ino-t lonect explanation because iheic is j 
consensus of opinion lijiiia ) th. It u n, obligaloij loi him who s,i\s his 
prayers that he should coier .ill those ji.art- of the bod\ which it is 
necessary to cover, and for the woman it is obhgatoic tnat she should 
uncox’er her hands and face in pi d\ CIS and cover the rest of the bodv, 
except that it is reported fiom the Holv Prophet that he allowed the 
uncovering of half of her w rist When there is a consensus of opinion 
on this. It follows as a mattei of course that she can keep uncovered that 
part of the hodv which is not inrliidcd in ‘nnin (the pait which it is 
necessarv to cover) for it is not unlawful to uncover that which is not 
the aura And as she can keep it uncovered, it follows that this is what 
is meant by i/2? mi Sahara mtn-lii ” i!J— C XVIII, p 84) 
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qncover their bosoms. This is made clear m v. 24 : 31 : 
“And say to the believing women that they 
should not display their ornaments except what appears 
thereof, and let them wear their head-coverings over 
their bosoms.” The practice in Arabia, in pre-Islamic 
times, of displaying beauty, included the uncovering of 
the bosom, and hence the injunction relating to the 
covering of the bosom. A difference was thus made 
between the dress of women within their houses and when 
they appeared m public; in the former case, in the 
presence of fathers and sons and husband’s fathers and 
sons, etc., thej were allow ed to be moie at ease m the 
matter of their dress, but in public they had to be parti- 
cular so that then Aeiy appeaiance should be indicative 
of modesty. On another occasion, the Muslim women 
are required to w-ear a dress whose very appearance 
should distinguish them from such women as did not have 
a good reputation ; “ 0 Prophet ! say to thy wives and 
thy daughters and the w'omen of the believers that they 
let down upon them their over-garments ; this will be 
more proper that they may be known and thus they will 
not be given trouble ” (33 59). It seems that this 

injunction w'as required by the special circumstances 
which then prevailed at Madina, where the hypocrites 
would molest a good Muslim woman who went out to 
transact hei affaiis and then offer the excuse that they 
thought her to be a w'oman of ill repute. This is plainly 
hinted in the verse that follow's “ If the hypocrites and 
those in whose hearts is a disease and the sedition-^ 
mongers in the city do not desist. We shall certainly, 
set thee over them, and they shall not be thy neighbours, 
in it but for a little while ” (33 ; 60). The Arabic word 
for over-garment is jilbdb and it means a garment with 
which the woman covers her other garments or a woman's 
head- covering, or a garment with which she covers her 
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head and bosom (LL.). It may be part of an ordinary 
dress or it may be a kind of o\ercoat. Nor is the wearing 
of it compulsory under all circumstances ; it is, rather, a 
kind of protection when theie is fear of trouble, and in 
the case of older women it is dispensed with altogether 
as stated elsewhere: “And as for women advanced in 
years who do not hope for a marriage, it is no sin foi 
them if they put off their cloaks without displaying their 
ornaments ” (24 . 60). 

Islam sets great value on the privacy of home-life. 

In the first place going into houses 
without permission is strictly for- 
bidden : “ O you who believe ' do not enter houses other 
than your owm houses until you ha\e asked permission 
and saluted their inmates ’’ (24 27). ,\nd again “ O 
you who believe' let those whom your right hands 
possess and those of you who have not attained to puberty 
ask permission of you three times , before the morning 
prayer, and when you put off your clothes at midday in 
summer, and after the prayer of night-fall . these are 
three times of privacy for you ” (34 . 58). The Prophet’s 
privacy w'as also to be respected ‘‘ O you who believe ' 
do not enter the houses of the Prophet unless permission 
IS given to you for a meal, not waiting for its cooking 
being finished — but when you are imited, enter, and 
when you have taken the food then disperse And 

when you ask of them (the women) any goods, ask of 
them from behind a curtain {hijitb) ” (33 : 53). The con- 
cluding w'ords of the verse aim not only at privacy but 
also afford a rule of guidance for the maintenance of 
better relations between the husband and the wife. In 
fact, all the above rules relating to privacy aim at creating 
a better atmosphere of sexual morality. 
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In the struggle of life the intermingling of the two 
interminRiing of tho sexcs cannot be avoided, and Islam 
two spxes allows such intermingling even for 

religious purposes, as in prayers and pilgrimage. On 
all such occasions, when intermingling is necessary, the 
Holy Qur’an requires the women to appear in their 
simplest dress, oi to wear an over-garment which should 
cover their ornaments, at the same time requiring both 
sexes to keep their looks cast down. Unnecessary’ 
mingling of the sexes is discouraged. Some hadiA prohibit 
a woman being alone in private with a man who is not 
her near relative {dhu mahrain, or a person with whom 
marriage is prohibited) unless a dhu mahravi is present 
(Bu. 67’ 112), but when other people are also present, or 
one is exposed to public view, there is no harm in being 
alone with a woman (Bu. 67: 113). The intermingling 
of the sexes in social functions generally cannot be traced 
in the early history of Islam, though there are examples 
in which a woman entertained the male guests of her 
husband (Bu. 67 ; 78). This was a case of a marriage- 
feast {waliina) in which the bride served the guests, 
but it cannot be said whether this was before the revela- 
tion of the 24th chapter or after it. In fact, much would 
depend, in these matteis, on the social customs of the 
people, and no hard and fast rules can be laid down as to 
the limits to which the intermingling of the sexes may be 
allowed. The great object before Islam is to raise the 
moral status of society and to minimize the chances of 
illicit sexual relations growing up between the sexes, so 
that the home may be a haven of peace for the husband, 
the wife and the children. 

Sec. 5. — Marnage of Slaves. 

Slavery was an institution recognized by all people 
Prostitution abolished before Islam. To Islam belongs the 
.ind marriafte introduced credit of laying down principles which, 
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if developed on the right lines, would have brought about 
its ultimate extinction. But it was not the work of a day, 
and therefoic, so long as the institution lemamed, 
provision had to be made foi slaves which should make 
them as good citizens as the free men. Before Islam, 
slave-girls served the purpose of either satisfying the 
master’s carnal passions oi earning money foi him 
through prostitution To both these evil practices, an 
end was put immediately, and older was given that both 
free men and slaves, males as well as females, should 
remain m a married state : “ And marry those among you 
who are single and those who ai e fit among your male 
slaves and your f emale slaves , and do not compel 

your slave-gills to prostitution when' they desire to keep 
chaste, in order to seek the frail goods of this world’s 
life (24 32, 33). The order to keep the male as well as 
female slaves in a married state is here combined with 
the order which puts an end to prostitution, and thus the 
two evil practices of pre-Islamic Arabia, which were the 
result of keeping slave-girls in an unmarried state, were 
piit an end to by the one clear injunction that they shall 
be married. To this order there is no exception either 

1 The \idbic word for .u/ieii is iii n nich is gunerallv translated as 
meaning if, but i» in \iabio con\ fr s both 'onses, if as well as iJieii The 
rendering i/ here is not allowed In the conlext, for the -.ignifitaiice would 
then be that if the sl.ne girls desire to keep chaste, they niaj not be 
compelled to prostitution '1 his w<)uld lead to the e\ idunt roiiclusioii 
that if the> do not desire to kee(> chaste, ihev ni.ij be coinpelletl to piosti- 
tution which is self-contradictorj Hence the lendering .adopted here, 
the meaning being that, as it is the \ii\ iiatuie of woman, whether free 
or slave, that she would icmain chaste, sla^e-glrls who arc under the 
control of their masters, should not be compelled to poslitution b> not 
allow'ing them to marry A modem w riter is of opinion that in Arabia 
" prostitution w as too firmly established to be at once lemos cd " (Sociologv 
of Islam hv Ie\},\ol I) This opinion is due to a misinterpretation 
of the Quranic words The significance of this \crse is fiiither claiified 
by Hadith, as there is a cerv laigc number of hadiUr stating that prostitu- 
tion and Its wages were expressly forbidden be the Holy Prophet (Bu 
.14 ll3; 37 20; 68 SO, AD 22 39, etc ) 
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in the Holy Qur’an or in Hadith. The injunction could 
be carried out in one of the three ways ; by marriage, 1. 
between two slaves ; 2. between a free person and a slave ; 
and 3. between the master and the slave. There is no 
fourth alternative. At the present day, when the institu- 
tion of slavery has almost been abolished in the whole of 
the civilized voild, theic is no need of going into the 
details of the marriages of the first two classes. The 
third class of marrying may however be dealt with briefly, 
as there exists a gieat misunderstanding to the effect that 
Islam allow’s concubinage. 

Concubinage is regulai sexual connection with a 
'iheie It, nocontubin female who docs not hold the legal 

.ige m Islam status of a Wife ; in other words, 

keeping a w'oman in the position of a wife without 
marrying her. There is a general impression that Islam 
gives an unlimited license to have as many concubines as 
one likes, so long as the concubine is a slave or a 
prisoner of w'ar and not a free woman. Concubinage 
was undoubtedly practised in Arabia before Islam, and it 
may have been practised b}' some Muslims until the 
revelation of the verse quoted above. By this 
revelation, however, concubinage was put an end to. A 
plain injunction had been received that all male and 
female slaves must be married If any master of a female 
slave kept her as a concubine after that, it w'as against 
the Quranic injunction. The Qui’an does not make any 
exception in favour of the master ; on the other hand, it 
lays the responsibility, of having the slaves married, on 
the masters. No master of a slave-girl could keep her as 
a concubine when the Holy Qur’an enjoined him to have 
her married, and if he did so keep her, his deed, whether 
due to his Ignorance of the Quranic injunction or to 
intentional violation of it, had no value in law. 
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The legality of concubinage has been inferred from 
certain expressions used in the Holy Qur’an. The most 
important of these are the following words : “And who 
guard their private parts, except before then mates or 
those whom their right hands possess, for they are not 
blameable ’’ (23 • 5, 6 ; 70 : 29, 30) This is a description 
of true believers and applies to men as well as women, 
the latter being clearly described as possessing all the 
good and great qualities w'hich are possessed by men 
(33:35). If therefore the above description of the 
faithful, which occurs twice in the Holy Qur’an, and no 
more, can justify a man having sexual relations with his 
female slaves, it can also justify similar relations of a 
woman with her male slaves. But no one has ever drawm 
such an absurd conclusion from these w'ords. The 
Arabic word for private parts, as used here, is fiirUj, pi. of 
far] which means the part of a person winch tt is 
indecent to expose (LL.). Htfz al-Jarj therefore 
signifies not only refraining from actual sexual inter- 
course but also refraining from exposing certain parts 
of the body which it is indecent to expose. But a 
certain degree of freedom in this latter sense is allowed, 
to both men and women, in the persence of their slaves 
who had to wait upon them on all occasions. Ideas of 
decency may differ, so much so that there have grown up 
people in all civilized countries who think that it is not 
indecent to be nude in the presence of others ; on the 
other hand, they take pride in remaining naked even in 
public and sometimes try to take out processions of 
naked people, both men and women. Such practices are 
revolting to Islamic ideas of decency, and Islam does not 
allow the exposure, on the part of women, even of such 
parts as are commonly to be seen in ball-rooms and 
theatres. But even if, for the sake of argument, the 
inference drawn from these words, to wit, that Muslims 
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are allowed to have concubines, were accepted as true, 
that inference loses all its value when it is borne in 
mind that the two chapters in which this expression 
occurs are early Makka revelations, when Islam had not 
yet introduced its reforms, and that the permission, if 
ever there was any, to keep concubines was taken away 
by the reforms introduced at Madina, when a clear 
injunction was given that all female slaves should be kept 
in a married state. If the female slave must be married, 
the master certainly has no right to sexual enjoyment 
with her. 

It must be further borne in mind that neither the Holy 
Qur’an, nor the I;;ladith, anywhere speaks of the right of the 
master to have sexual intercourse with a slave. In other 
words, ownership is nowhere recognized as legalizing 
sexual relationship. The only thing that legalizes sexual 
intercourse is a contract, duly witnessed, between the two 
parties to undertake the responsibilities accruing from 
that contract, with a dowry settled upon the woman, and 
thus marriage, whether with a free person or a slave, is 
the only means of legalizing sexual connection. 

Evidently, then, the master could have sexual 
connection with his female slave under the rules laid 
down in the Holy Qur’an, relating to the marriage of a 
free man with a slave girl • “And whoever among you 
has not within his power ampleness of means to marry 
free believing women, (he may marry) of those whom 
your right hands possess from among your believing 
maidens ; and Allah knows best your faith ; you are 
(sprung) the one from the other ; so marry them with the 
permission of their masters, and give them their dowries 
justly, being chaste, not fornicating, nor receiving 
paramours . . This is for him among you who 

fears falling into evil’’ (4:25). The conditions of 
marriage as laid down in this case, are the same as those 
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m the case of a free woman, w'ith one addition, viz., that 
the consent of the master of the slave must be obtained, 
in addition to the consent of the girl herself. The mahr 
must be paid as in the case of the free woman, though 
the burden would be lighter. In v. 4 : 3 again, the taking of 
a slave as wife is permitted, but still it is thiough proper 
marriage that she can become a wife,’ as explained 
further on in v 4 • 25. 

There is only one morexerse of the Holy Qur’an 
which has a bearing on this subject. It runs thus • “ O 
Prophet ' We have made lawful to thee thy wives whom 
thou hast given their dowries, and those whom thy right 
hand possesses, out of those whom Allah has given 
to thee as prisoners of war . specially for 

thee, not for the rest of the believers. We know what 
We have ordained for them concerning their wives and 
those whom their right hands possess ” (33 50'. Here it 
IS stated that all his w'lves and all those w'hom his right 
hand possessed, out of the prisoners of w'ar, were made 
lawful to the Prophet speciallj These words must be 
read along with v. 4 • 3, which lajs dow n that the permission 
for plurality of wives w’as limited to four. Those of the 
believers w'ho had more than four wives w'ere thus 
required to divorce the excess number, but a special 
permission was given to the Prophet to letain all his 
wives, and those w'hom his light hand possessed, out of 
the prisoners of war, though then number w'as more than 
four. This phrase iitd malakat yaminu-ka (what thy right 
hand possesses) is the same as ma malakat aimanu-kum 

I The ^erse states first that a inannia} niarrv up to foui wi\es under 
exceptional circumstances and then adds that if he feai-. that he mil not 
be able to do justice, then (he should niarrxj on 1\ one or if he cannot find 
a free woman as wife, then he ma> man \) 'fiat aliic/i \nui right hands 
possess A reference to the original would show that both a.ihidal-an 
(one) and mi malakat atminu-kuin (that which your right hands possess) 
are objects of ankilm (marry) 
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(what your right hands possess), the former speaking 
of one person and the latter of many. Now the question 
IS, who w'cre the women that fell in the category of “ what 
thy right hand possesses^” Were they women to whom 
the Prophet had gone m simply because they had fallen 
into his hands as captives of war ^ In other words, were 
these concubines with whom sexual relations were 
legalized because of the right of ownership ? There was 
none such in the Prophet’s household. The Prophet had 
taken only two wmmen as wives out of the prisoners of 
war, VIZ., Safiyya from among the Jews, and Juwairiya 
from among the Bani Mustalaq. They were not 
concubines but lawfully married wives, taken as wives 
in as honourable a manner as any of the others. If 
there was any difference, it was this that their freedom 
was considered as their mahr (dowry). This verse, read 
along with the history of the Prophet’s life, sets at rest 
the question, what is meant by niit malakat amt&nu-ktm 
(what your right hands possess) in the Holy Qur’an. 
Such women wtic from among the prisoners of war, but 
they were lawfully married wives Hence the only 
difference between azxcit] (wives) and via, malakat yaminu- 
ka (those whom thy right hand possesses) is that the 
former were free women at the time of marriage while 
the latter were captives, but both were lawfully married. 

In the same verse, the words ma malakat aimanu- 
kiim have again been used regarding the believers 
generally ■ “ We know' what We have ordained for them 
concerning their w'lves and those whom their right hands 
possess.” It shows that there already existed some 
ordinance in the Holy Qur’an both as regards w'lves and 
as regards those “whom your right hands possess.” Now 
the ordinance as regards wives is contained m v. 4 : 3 and 
elsewhere, but the only ordinance as regards ma malakat 
aimanu-kmn is that contained in v. 4 : 25, where conditions 
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are laid down, under which pnsoneis of war can be taken 
in marriage. There is no ordinance with regard to them 
anywhere else in the Holy Qur’an, except of course that 
contained in v. 24 : 32, which lays an obligation upon all 
owners of slaves or prisoners of w'ar to have them 
married. Therefore prisoners of war or slaves can only 
be taken in marriage, if sexual relations with them are to 
be legalized. 

The case of the master of a female slave who would 
himself have sexual relations wnth her differs only in 
one respect, viz., that he, being himself hei master, does 
not stand in need of permission from anybody else. Rut 
there must still be a legal marriage. The Prophet’s 
example however shows that when a prisoner of war 
was elevated to the dignity of wifehood, she was also 
set free. It was in this manner that he took two ladies, 
who were prisoners of war, as wi\cs. He set an example 
in this matter, and the faithful wcie enjoined to take 
him for an exemplar (33 21j and imitate him. Na}, 
his acting m this manner was undoubtedly based on his 
interpretation of the Quranic revelation, and that 
interpretation, of which the proof exists in his act, must 
be followed by all Muslims He was divinely guided to 
act in this manner, and a Muslim who does not follow' 
his example follows his own desire, instead of following 
the Divine guidance. But more than this The Prophet 
most emphatically laid it down that the master of a 
salve-girl should educate her, set her free and marry 
her : “ The Holy Prophet said. There are three people 

for whom there is a double rew'ard ; a person belonging 
to the Ahl al-Kitab who believes in his own prophet 
and believes in Muhammad, and the slave owned by 
another when he performs his obligations towards Allah 
and his obligations towards his master, and the man 
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who has a slave-girl with him', then he teaches her good 
manners and instructs her well in polite accomplishments, 
and he educates her and gives her a good education, 
then he sets her free and marries her ; he has a double 
reward ” (Bu. 3:31; 49 : l4, 16 ; 56 : 145 ; 60 : 48 ; 
67 : 13 ; M. 16 : 14 ; AD. 12 • 5, etc.) This hadith which 
is repeated in the Bukhari no less than six times, and 
IS accepted by all the six reliable collections of Ijiadith, 
claims a very high degree of reliability. If the words 
of this hadith were only recommendatory, they would 
still show what reform the Holy Prophet desired to bring 
about, and combined with his own practice they lead to 
the certain conclusion that his ultimate object was to 
raise slave-girls to a status of perfect equality with free 
women. But the recommendation is really of an impe- 
rative nature. It is not meant that the man who believes 
m his own prophet may reject Muhammad, nor that the 
slave who performs his obligations towards his master 
may not care for his obligations towards God. The double 
reward is rather due to the fact that he overcomes a great 
temptation. A man who believes in one prophet thinks 
that IS sufficient for him, but this is not actually the case, 
a belief in Muhammad is a greater necessity, as the man 
who believes in him believes in other prophets as well. 
Similarly, it is not sufficient for the slave to do his duty 
to his master ; to bear in mind his obligations towards 
the Great Master is a greater necessity still. And thus, 

1 In onl> one report of this haJjth (Bu 3 31), bome copies of 
Bukhari add the ^^ords kana vafa'ii-hi after amat (slai e-girl), m which case 
the meaning would be that he had a slave-girl with whom he used to 
ha\e sexual relations, but the more authoritati\e copies do not contain 
these words That this addition is a later interpolation is clear from the 
fact that Bukhari narrates this hadith fi\e times again through different 
channels, and these words do not 6ccur in an> copy in all these places, 
nor is this addition met with in Muslim and Abu Danud But eien if the 
Prophet spoke them, he was referring to the conditions that prevailed 
before this reform w'as introduced 
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even if the master treats his slave-girl well, and gives 
her the best of education, it is not sufficient ; he must 
set her free and raise hei to the status of a wife, if he 
desires to have sexual relations with her. 

The Holy Qur’an, the Prophet's practice and Hadiffi 
are thus all agreed that slave-girls must be married; 
there is no exception to that rule whether her husband 
is a slave or a free ,man or the master himself. It is 
only in Fiqh that we find the rule laid down that a 
master may have sexual relations with his slave-girl 
simply because of the light of ownership which he has 
in her. But even Fiqh maintains that cohabitation with 
a slave-girl is only allowed if all those conditions are 
fulfilled which must be fulfilled if she were to be taken 
in marriage as a w'lfe. For instance, it is necessary that 
such a slave-girl should be either a Muslim or one follow- 
ing a revealed religion, and that she should not be 
married Both these arc also necessary conditions of 
marriage. Again, just as a man cannot have two sisters 
as wives at one and the same time, a master, according 
to Fiqh, cannot cohabit with two slave-girls who are 
sisters or who stand to each other in such relationship 
that their being taken as wives together is prohibited. 
This show's that even the Fiqh, though allowing cohabi- 
tation on the ground of ownership recognizes such 
cohabitation as the equnalent of inairiage 

Sec. 6 — Divot ce. 

Though marriage, according to Islam, is only a civil 

Mamage and dnorce Contract, yet the rights and responsi- 
bilities consequent upon it are of 
such importance to the welfare of humanity, that a high 
degree of sanctity is attached to it. But in spite of the 
sacre'dness of the character of the marriage-tie, Islam 
recognizes the necessity, in exceptional circumstances, of 
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keeping the way open for its dissolution. With the 
exception, perhaps, of the Hindu law, the necessity of 
divorce has been recognized bj' all people The right of 
divorce according to the Jewish law belongs to the 
husband who can exercise it at his w'lll. The Christian 
law recognizes the right of divorce only when there is 
faithlessness on the part of either of the parties, but the 
divorced parties are precluded fiom marrying again. 
According to Hindu law miarriage once performed can 
never be dissolved. Islam eflected several reforms in 
divorce. It restricted the husband’s right to divorce 
while recognizing the wife’s right to it. 

The Arabic woid for divoicc is ialaq which carries 
Unorcc i. pcuintw-.i thc literal significance of freang or 
under p\repiioiiai i ii the undoing of a liiiot (R ). In the 
tciminology of the jurists, the talaq 
is called a (meaning liteially the putting off or 

0 ;(?‘ of a thing), when it is claimed by the wife. 
Both from the Holy Qur’an and the ^adi^ it appears 
that, though divoice was permitted, jet the right could 
be exercised only under exceptional circumstances. The 
Holy Prophet is reported to ha^c said* “Never did 
Allah allow' anything more hateful to Him than divorce ” 
(AD. 13 ■ 3) According to a report of Ibn ‘Umar, he 
said “ With .Allah the n csl detestable of all things 
permitted is divorce ’’ {Ibid) The Ploly Qur’an also 
approves of the Holy Prophet insisting that Zaid should 
not divorce his wife, notwithstanding a dissension of a 
sufficiently long standing. The incident is thus spoken 
of : “ And when thou didst say to him to whom Allah 

had shown favour and to whom thou hadst show'n a 
favour. Keep thy wife {t.e , do not divorce her) and be 
careful of thy duty to Allah ’’ (33 . 27). Refraining from 
divorce is spoken of here as taqwcL or righteousness. 
Elsewhere divorce is thus discouraged : " If you hate 
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them (r.e., your wives), it ma}- be that you dislike a thing 
while Allah has placed abundant good in it ” (■I ; 19). 
Remedies ai e also suggested to avoid divorce so long as 
possible : “ And if you feai a breach between the two 

the husband and the wife), then appoint a judge 
from his people and a judge from her people ; if they 
both desire agreement, Allah w'lll effect harmony between 
them " (4 : 35). It was due to such teachings of the 
Holy Qur’an that the Holy Prophet declared divorce to 
be the most hateful of all things permitted. And it is 
due to this that in spite of the facility with w'hich it may 
be effected, divorce takes place only rarely among the 
Muslims, compared with the large number of divorces in 
Christian countries The mentality of the Muslim is to 
face the difficulties of the married life along with its 
comforts, and to avoid disturbing the disruption of the 
family relations as long as possible, turning to divorce 
only as a last resort. 

From what has been said above, it is clear that not 
_ , , , only must there be a good cause foi 

divorce, but that all means to effect 
reconciliation must have been exhausted before resort is 
had to this extreme measure. The impression that a 
Muslim husband may put away his wife at his mere 
caprice, is a grave distortion of the Islamic institution of 
divorce. But though the Hoh- Qur’an refers to several 
causes when divorce may become necessaiy', it does not 
enumerate all of them, nor does it strictly limit them to 
specified cases. In fact, if the different nations of 
Europe and America, who profess the same religion, are 
at the same level of civilization and the same stage of 
advancement, and have an affinity of feeling on most 
social and moral questions, cannot agree as to the proper 
causes of divorce, how could a universal religion like 
Islam, which was meant for all ages and all countries, for 
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people Ml the luwebt grade of civilization as well as 
those at the top, liinit those causes which must vary with 
changing conditions of humamtj- and society. 

The principle of divorce spoken of in the Holy 
Qur’an, and which in fact includes to a greater or less 
extent all causes, is the decision no longer to live 
together as husband and wife. In fact, marriage itself 
IS nothing but an agreement to li\e together as 
husband and wife, and w'hen either of the parties 
hnds him or heiself unable to agree to such a life, 
divorce must follow. It is not of course, meant that 
every disagreement between them would lead to divorce; 
it IS only the disagreement to live any more as husband 
and wife In the Holy Qur’an such disagreement is 
called sJiiqaq (from ^aqq meaning breaking into two). 
But not even the sJiiqiiq entitles either party to a 
divorce, unless all possibilities of agreement ha\e been 
exhausted The piinciple of dnorce is, therefore, thus 
described in the Holy Qur’an “ And if you fear a 
breach (sjnqciq) between the two. then appoint a judge 
from his people and a judge fioni hei peojde ; if they both 
desire agieemtnt, Allah w ill eflect harmony between them; 
surely Allah is Knowing, Aware ” (4 . 35). And further on 
it IS added And if the)' sej^arate, Allah will render 
them both iiee from want out of His ampleness, and 
Allah IS Ample-gning, Wise” (4 130\ 

This verse gnes us not onl> the principle of divorce, 
which IS s^tqaq oi a disagi cement to live together as 
husband and w'lfe, but also the process to be adopted 
when a rupture of marital relations is feared. The two 
sexes are here placed on a level of perfect equality. A 
“ breach betw een the two” would imply that either the 
husband or the wife wants to break off the marriage 
agreement, and hence either may claim a divorce when 
the parties can no longer pull on in agreement. In the 
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process to be adopted, both husband and wife are to be 
represented on a status of equality ; a judge has to be 
appointed from his people and another from her people 
The two are told to try to remove the differences and 
reconcile the parties to each other li agreement cannot 
be brought about, a di\orce will follow. 

It will be seen that the principle ad\anced here in 
the matter of divorce is an all-inclusnc one All causes 
of divorce are subject to the condition that one of the 
parties cannot pull on with the other For instance, 
the husband is impotent, or one of the parties has a 
disease which makes him or her unfit for sexual relations. 
In such cases justice would demand a dnorce but onh 
when the parh* entitled to it, wants it If both are 
willing to live in marital agreciiicnt, in spite of the 
defects in one of them, no power on earth can effect a 
divorce ; but if the aggrieved part> finds that she or he is 
unable to live in marital agreement with the other, it 
would be a case of sh(]aq or breach of the marriage 
agreement. Similarly, if the husband is imprisoned for 
life, or for a long period, or if he is absent and no news 
can be had of him, or if he is maimed for life and is 
unable to provide maintenance for his wife, it will be a 
case of sJiujcif} if the wife wants a divorce, but if she does 
not, the marriage w'lM remain In case the husband is 
aggrieved in a similar in.innei, he has the ojition of taking 
another w ifc 

The ^iqHq or breach of the niarnage agreement 
may also arise from the conduct of either part}- , for 
instance, if either of them misconducts hiiiiSclf or herself, 
or either of them is consistently cruel to the other, or, as 
may sometimes happen, there is incompatibility of tempera- 
ment to such an extent that they cannot live together in 
marital agreement. The sjnqctq in these cases is more 
express, but still it will depend upon the parties whether 
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they can pul] on oi not. Divorce irust always follow when 
one of the parties, find'' it mipossible to continue the marri- 
age agreement and is compelled to bieak it off. At first sight 
it may look like gning too much latitude to the parties to 
allow them to end the marriage contract thus, even if there 
is no reason except incompatibility of temperament, but 
this much IS certain that if there is such disagreement that 
the husband and the wife can not pull together, it is better 
for themselves, for then offsj ring and for society in 
general that they should be separated than that they 
should be compelled to live together. No home is W'orth 
the name wherein instead of peace there is wrangling ; 
and marriage is meaningless if there is no spark of love 
left between the husband and the wife. It is an eiror to 
suppose that such latitude tends to destrr)y the stabiht}’ 
of marriage, because marriage m entered into as a perma- 
nent and sacied iclation based on kne betivcen a man 
and a woman, and divorce is only a lemedj w-hen marriage 
fails to fulfil its object 

It will ha^e been seen that the Holy Qur’an places 

the tv\o parties on a perfect level of 

\\ ifc'-i III (il\ OK , , ,, _ , , 

equality in the matter of divorce. 
Hadith makes it clearer still The Hoi)’- Piophet is 
related to haic married a woman called Umaima or 
Ibnat al-Jaun, and when he went in to her, she said 'that 
she sought refuge in God fiom him, that is to say, 
wanted a divorce , and he granted her a divorce, and 
sent her off with some presents (Bu. 68 . 3). Another 
case IS that of Xb^^tiit ibn Qais whose wife is reported to 
have come to the Holy Prophet and said : “ O Messenger 
of Allah ' 1 do not find fault in Thabit ibn Qais regarding 
his morals or faith but I cannot pull on with him The 
Holy Prophet said “ Wilt thou return to him his orchard 

1 The woids in one repoit aie "I hate hiifr (unpiatefiilness) in 
l‘'lain," and in another “I r.innot hear him (/5 ii[Tqii hi!) " 
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(which he Ind settled upon her as a dowry)? ’’ On 
receiving a reply in the affinnative, the Holy Prophet 
sent for Thabit and ordered him to take back his orchard 
and divorce his wife (Bu. 68 • 11). These two examples 
are sufficient to show that the wife had the right to claim 
divorce on those very grounds on which the husband 
could divorce his wife 

The light of the wife to claim a dnoicc is not onl\ 
recognized by the IIolj Qur’an and Hadi^ but also in 
Fiqh. The technical tcim foi the wife’s light to di\orce 
by returning her dowrj' is called and it is based on 

the hadith already quoted, and the following verse of the 
Holy Qur'an “ Divorce may be pronounced twice , 
then keep them in good fellowship or Itt them go with 
kindness ; and it is not lawful for you to take anj pari 
of what you have given them unless both fear that the) 
cannot keep wathin the limits of Allah then if )ou feai 
that they cannot keep within the limits of Allah, there is 
no blame on them foi what she gnes up to become free 
thereb) ” (2 229). P>) keeping “ within the limits ot 

Allah ” here is clearly iiicant the fulhlmcnl of the object 
of marriage or performance of the duties imposed be 
conjugal relationship The dowi\ is thus a check on the 
party who wants the di\oicc. if the husband wants to 
divorce the wife, the wife shall ha\c the dow'iw ; if the 
wife wants the dnorcc the husband is entitled to the 
dowry Pail it is the judges spjken of in \ 4 3 , and 

referred to heie in the words “if you fcai that they 
cannot keep within the Imiils of Alhlh,’’ that shall decide 
whether the husband or the wife is lesponsible foi the 
breach and which of them is entitled to the dowiy. 

The w'lfe is also entitled to a eIi\oicc if the husband 
IS missing, or mtifqud al-khabar, which means that he 
has disappeared and cannot be communicated with, 
because though there is no shiqaq in this case, yet the 
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husband is unable to fulfil his marital obligations There 
IS no definite statement m the Holy Qur’an, or Hadith, 
to show how long the wife should wait in such a case. 
The Hanafi law on this point is very unreasonable, 
requiring the wife to wait foi 120 oi 100 years, 
according to the opinions of Iniam Abu Hanifa and Abu 
Yusuf respectively (H I, pp. 598. 599) The Shafi'i law 
lequircs seven years’ waiting, while according to Imam 
IMalik she should w'ait for four years (H. I, p. 597) The 
view of Imam Ahmad ibn Ilanbal and the ^i‘a view' agree 
with Malik This is a more reasonable view. Bukhari 
has a chapter on the Mafqud (Bu 68 21), in which there 
IS no hadiA of the Holy Prophet relating to the subject 
proper, but the \iew of Ibn al Musayyab is quoted, 
accoiding to which when ,i person becomes mafqud in 
the course of fighting, his wife shall wait for a year; and 
a report is added relating to Ibn Mas'ud who searched 
for the husband of a maid-servant of his for one year 
and then tieated him as mafqild,dLi\d this was not the case 
of a man lost in fighting Under present conditions when 
communication is so easy, one year would be a sufficient 
period of waiting for the mafqud 

Though the Holy Qur’an speaks of the divorce being 
Husba.id-^ .uiit ..f pronounced by the husband, yet a 
proniMiiu' iiif ,.i III 'll limitation IS placed Upon the exercise 

of this right The following pro- 
cedure is laid down in clear words “ And if you fear a 
breach between the two, then appoint a judge from his 
people and a judge f rom her people ; if they desire 
agreement, Allah will effect harmony between them ” 
(4 : 35). “ And if they separate, Allah will render them 

both free from want out of His ampleness ” (4 : 130). 
It will be seen that in all disputes betw'een the husband 
and the wife, w'hich it is feared will lead to a breach, two 
judges are to be appointed from the respective people of 
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the two parlies. These judges are n quii td first to try 
to reconcile the jiartics to each other, failing which 
divorce is to be effected Therefore, though it is the 
husband who pronounces the divorce, he is as much bound 
by the decision of the judges, as is the w'lfc This shows 
that the husband cannot repudiate the marriage at will 
The case must first be referred to two judges and then 
decision is binding. The Caliph ‘Ah is rejiorted to ha^c 
told a husband, who thought he had the sole right to 
divorce, that he would ha\e to abide by the judgment of 
the judges appointed undei this\erse (R/. Ill, p 320) 
The Holy Prophet is repoited to ha\e interfered and 
disallowed a di\orce pronounced b\ a husband, lestonng 
the marital relations (Bu. 68 1,2) It was no doubt a 

matter of procedure, but it shows that the authontj 
constituted by law has the right to interfeie in matters of 
divorce. The only question is as to the piocediirc to be 
adopted when the Muslims aie li\ing under non-Muslim 
rule. In such a case, if no Qadzi has been appointed bj 
the authorities, the appointment of the judges shall be in 
the hands of the Muslim community, and it may e.\ercise 
that right in any way it liUcs. Failing c\en such arrange- 
ments, the parties may come to an agreement between 
themselves. If, therefore a Muslim governnient oi the 
Mushm community makes any rules laying down the 
procedure of divorce and placing such limitations upon 
the husband in matters of duorce as are not inconsistent 
with the principles laid dowm by the Holy Qur’Sn, it 
would be quite Islamic. 

The menstrual discharge is looked upon as pollution 
Dwoice during men m many religions, and the woman 
struation ^Qyj-ggg jg segregated, 

as among the Hindus and the Jew’s. In the Holy Qur’an, 
the subject of menstruation is dealt with as a preliminary 
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to that of (livoicc, and sexual intercouisc is prohibited 
when the courses arc on, as it is said to be “harmful” 
(2 : 222). It is owing to this temporary cessation of the 
amorous relations between the husband and the wife, that 
divorce is prohibited during the period when the menstrual 
discharge is on It was brought to the notice of the Holy 
Prophet that Ibn ‘LJmar had divorced his wife while she 
was menstruating The divorce was declared to be illegal 
by the Hob Prophet, and Ibn ‘Umar was asked to take 
back his wife (Ru 68; 1) Thus divorce is only permitted 
in the state of ttihr (when the woman is clear from the 
menstiual discharge), there being the further condition that 
the husband and the wife should not have copulated 
during that tuhr Evidently this is meant as a sort of 
check upon the freedom ofdixorce. 

The final breaking off of marital relations is 
Thc-i<i<i.i ni w.iiiini; discouraged in many other ways and 
r’'*"*’’'' every chance is afforded to the 

parties to maintain the conjugal tie, even after differences 
haxe arisen leading to divoice. Every divorce must be 
followed by a peiiod of waiting called the ‘idda : 
“ O Prophet ' when you divoice w'omen, divorce them for 
their ‘idda (prescribed or waiting time) ” (65 : 1). The 
‘idda IS about three months : “ And the divorced w'omen 
should keep themselves in waiting for three courses 
{qurri)" (2 : 228) A qar' (pi. qurU') is the entering 
from the state of tuhr (cleanness) into the state of 
menstruation In normal cases it is about four weeks, but 
there are variations in the case of different women. In 
the case of women who do not menstruate as xvell as 
those whose courses have stopped, the ‘idda is three 
months (65 ■ 4), and in the case of pregnant women, the 
waiting period is till delivery {ibid). The ‘idda among 
other purposes serves the purpose of affording the parties 
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a chance of iccoiiciliation Thoii{;h they aic clivoiccd, 
yet they still In e in the same house, the husband being 
plainly told not to expel the wife from the house in which 
she has been living unless she is guilty of misconduct, and 
a similar advice is gnen to the wife not to leave 
the house (65 ; 1). This in]unction clearly aims at 
restoring amicable relations between the parties and 
minimizing chances of the accentuation of differences If 
there is any lo^ e in the union, its pangs would assert 
themselves during the peiiod of waiting and bring about 
a reconciliation 

In fact, reconciliation is rc con, mended m jilain 
,, words when, speaking of the ‘idcla, 
the Holy Qur’an sa\s ‘And their 
husbands have a better light to take them back in the 
meanwhile if they wish for reconciliation” (2.228) 
Every divorce is thus an cx-penmental temporary 
separation during its initial stages, and by n aking the 
parties live together, ever}- chance is afforded to them 
to re-establish conjugal relations. Even after the period 
of waiting has passed aw'ay. the two parties are allowed, 
even encouraged, to remarry “ And w'hen you ha\e 
divorced w'omen and thej have ended their term of 
waiting, do not prevent them fiom marrying then 
husbands, when they agree among themselves in a lawful 
mannei , w'lth this is admonished whosoexer among you 
believes in Allah and the last day ; this is more 
profitable and purer foi you • and Allah knows while 
you do not know ” (2 232) Reman iage of the divorced 
parties is thus encouraged and recommended as being 
more profitable and purer for the parties The condition 
IS also laid down that such a revocable dnorce, allowing 
reunion of the parties, can be pronounced twice 
“ Divorce may be pronounced tw'ice : then keep them in 
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good fellowsliip or let thtiii go with kindness ” (2 : 229). 
Thus the revocable divorce, the talaq ra]% in the 
terminology of the jurists, can be pronounced twuce. 

After the first divorce, the parties have the right to 

reassert their conjugal relations 

Ineiocable clunirp .1 j r 1 . 

w'lthm the period of waiting, and to 
remarry after the waiting pend is o\er A similar right 
IS given to them after a second divorce, but not after a 
third. Before Islam, howe\cr, while the wufe had 
no right of divorce, the husband had an unchecked license 
to divorce the w'lfe and to leassert his conjugal rights 
during ‘idda as many times as he pleased (Rz. II, p 372). 
Thus women were looked upon as mere chattel which 
could be discarded and taken at will This had 
demoralized the whole institution of mariiage, Islam not 
only gave the wife a light of dnorce, but also checked 
the husband’s licence to divoice as often as he liked, by 
declaring that r(^ocable divorce could be given only 
twice “ Divorce may be pronounced tw’ice then keep 
them in good fellowship or let them go with kindness ” 
(2 . 229). It was thus laid down that, aftei the second 
revocation or remarriage, the parties must make their 
choice either to live together as husband and wnfe forever, 
or to separate for ever, ne\er thinking of reunion Hence 
if even the second expcrmient failed and the parties 
w'ere separated by a divorce foi the thud tiiiie, this w’as 
an irrevocable divorce, or tal^q ha’ni, in the terminology 
of the jurists 

The jurists have lecognized divorce in three forms 
Pionountcmnii of A man would sometimes pionounce 
(inorte in thieeiorins divorce thrice Oil oiie and the same 
occasion, and this would be understood as meaning that 
divorce had been given thrice. This is called talSq btd'i 
(or an innovation in divorce after the Holy Prophet’s 
time). Or a man would divorce his wife for the first 


681 



THE RELICxION OF ISLAM 


time in mio tiihr, fulkiwinq *in '.\ith a ‘•ccond (li\oice m 
the second tnhr .ind with a third di\oicf' in the third, thus 
divorcing till ice in niu ‘idda oi one period of waiting This 
method of talaq is called taldq hasan fa good way of 
divorcing) in the terminology of the juiists. The 
name taJdq ahsan (or the host method of duoicing) is 
given to the foim in which taldq is pionounced in a tuhr 
only once, and this is followed by the period of waiting 
(H. I, p 333) This la^t method is the only method 
recognized Iw the Holy Qur’an It is plainly laid down 
“ O Prophet ' when you di\<irc«‘ women, divoice them foi 
their prescribed time (‘idda), anel calculate the number of 
the days prescribed, and bo caiefnl of your duty to Allah, 
yourLoid”(65 1) The divoice is thus to be pronounced 
only once, and when it has been pionounced. the ‘idda, 
or waiting period, follows, and dm mg this time the parties 
have a right to revocation of the di\orce. All other 
forms of divorce are against thf' Holy Qur’an and the 
Sunna of the Prophet. 

Thus the Holy Qur an lecouni/' s taldq only in one 
Subterfiait. to ni.iUo fonn, the taldq al-simna, or the 
the reoK.'iijir divr.'-. e taldq ahsiiH <>i the Haiiafi jurists 
irrevocable Thcrc IS no mention at all of the 

other tw'o forms, either in the Holy Qur’an or in Hadith 
These tw'o forms are, in fact, only subterfuges to make 
the revocable divorce an irrevocable one. The tendency 
to resort to these subb rfuges is noticeable even in the 
lifetime of the Holy Prophet The pronouncing of 
three divorces without an interval, seems to hav'C been a 
remnant of pre-lslamic dav’s. The Holj' Prophet is 
reported to have shown indignation when it was brought 
to his notice that a certain person had pronounced three 
divorces together (Ns. 27 . 6). and a divorce thus pro- 
nounced was annulled by him fAh. I, p. 265). Anothci 
report shows that until the time of ‘Umar, people used 
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to pronounce three divorces together, but that they 
counted as a single divorce (Ah I, p 314) ‘Umar, in 
ordei to restiain people from such an un-Islamic pro- 
ceeding, oidered three divorces given at one time to be 
reckoned as three separate acts of divorce, taking place 
at intervals, but this order had the opposite effect to that 
intended. It became a geneial practice to pronounce 
divorce three times on one occasion, and this was sup- 
posed to ha\e the effect of three separate acts of divorce, 
thus making a revocable dnorce irrevocable. This is 
really a negation of the \cry principle underlying the 
institution of divorce in Islam. It is true that divorce 
is allowed, but as it disturbs the normal family relations, 
it IS looked upoli with dislavour and is permitted only 
in extreme cases when the carrying on of manta) obli- 
gations by the husband or the wile becomes impossible. 
But even aftei this extreme step has been taken, not 
only arc the parties still free to resume conjugal relations 
within the waiting period, and to remarry after that 
period has expired but they arc actually encouraged to 
do so. The two forms of divorce, called hid'l and liasan, 
take away the freedom to reunite which the Holy Qur’an 
has conferred upon the two parties, and they arc there- 
fore against the teachings of the Holy Qur’an and must 
be discarded The revocable divorce of the Holj' 
Qui’an cannot be n ado irrevocable, as by this change, 
a death-blow is dealt to the beneficial spirit underlying 
the institution of divorce in Islam Hence, whether 
divorce is pronounced once or thrice or a hundred times, 
it IS only a single divorce, and it is revocable during the 
waiting period 

It IS clear from what has been stated that irrevoc- 
1 ifLct <jf iiiMocrihic able divorce is the very rarest of 
things that can happen among 
Muslims, and it can only occur if the two un-Quranic 
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forms of divoicc, to make re\oc.'ibk‘ divorces ii revoc- 
able, are brought m \\ h(‘n a man and a woman 
have found bv two expeiinicnts that they cannot live 
together as husband and wile, it is absuid on their part 
to think of remairiage again Hence the Holy Qur’an 
lays down that they shall not lemarry after the second 
failure of the union, except in one case “ So if he 
divorces her (for the thud tin'c), she “-hali not be lawful 
to him afterwards until she maiiits anothei husband, 
then if he (the second husband) divoices her, theie is no 
blame on them both if thej- re turn to each other (b\ 
marriage), if they think that the\- can keep within the 
limits of Allah ” (2 230). Thus the one case in which 
marriage with the hrst husband is allowed, aftei being 
divorced for the third time, is that in which a mainage 
has been contracted with a second husband and that 
too has piovcd a failure If there be such a rare case, 
the parties to the mainage have probabl) learned a 
lesson through another naiital union to the effect that 
they should behave bcttei towards each othei An 
irrevocable divorce, being in itself a larity according to 
the teachings of the Holy Qui’an, a case like the one 
spoken of, in the verse quoted above, would be a still 
greater rarity, but still if such a case should arise, 
the parties are allowed to remarry even after an irrevoc- 
able divorce. 

Tallin or halala, which means legalizing or 
1 MU or hataia staking a thing lawful, vvasapre- 

Islamic practice. When the wife 
was divorced irrevocably, by thrice pronouncing the 
divorce formula, and the husband wanted to take her back 
again, she had first to marry a third person on condition 
that he would divorce her aflei having sexual connection 
with her. This was called halala. It is a mistake to 
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confound the halala with the maniage spoken of in the 
veise quoted under the previous heading, since lialSla 
was a kind of punishment for the woman who had to 
undergo the disgrace of sexua] connection amounting 
practically to adultery, while the marriage spoken of in 
the previous paragraph is a perpetual marital tie, and 
the divorce in that case may not follow at all ; in fact, 
m the normal course of things it would not follow at 
all. It IS for this reason that the Holy Prophet cursed 
those who resorted to thi': practice, his woids being 
“The curse of Allah be on the man who commits halala 
and the man for w horn the halola is committed’’ (Tr. 
9 : 25). The Caliph ‘Umar is leported to have said 
that if there were brought to him two men who took 
pait in the practice of halala, he would treat them as 
adulterous people The thiee divorces, as allowed in 
the Holy Oui’dn, of which the third is irreMicable were 
of veiy rare occurrcrct. a*' ‘-uch di\oices natural!}’ 
occuired at long int(i\als The case of Rukana is 
mentioned in the repoi G he first dnorced his wife in 
the time of the Hol\ Piophet, then remarried her and 
divorced hei a second time in the reign of ‘Umar, and 
finally in the caliphate of 'Uthman (ZM. II, p 258). 

Divorce may be given oially, or in writing, but it 
n , , , must take place in the presence of 

witne'iccs’ “So when they have 
reached their pi escribed time, then lelain them w’lth 
kindness or separate them with kindness, and call to 
w'ltness two men of justice from among you, and give 
upright testimoin for Allah ’ (65 : 2). Whatever the 
actual words used, they must expressly convey the inten- 
tion that the marriage tie is being dissolved. As to 
whether a dnoicc would be effective under certain 
circumstances, there are differences among the various 
schools of jurists. Evidently intention is as necessary 
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a factor in the disbolution of niainagc as in the marriage 
itself, but uhile some iccogm^c that cli\oicc is intffcctiNe 
if given Lindei compulsion or inllncncc, oi in a state of 
intoxication, or in angci oi jest, or by mistake or inad- 
vertance, others hold it to be ineflective in some of 
these cases and effective in others. The Hanafi law 
recognizes that divorce is efrecti\e whether the words 
be utteied in sport or jest or in a state of diunkenness 
and whether a person utters them wnllingly or under com- 
pulsion, but Imam Shafi*i takes the opposite view' (H. I, 
p. 337). Evident!}' the Hanafi views are against the spirit 
of the teachings of the Holy Qur’an w'hich declares 
divorce to be a very serious matter, and lays down 
special procedure to be gone through before it is 
resorted to. 

Ila' and zi/k?/- were two paid ICC s of the pie-lsi.imic 
days by which the wife was kept in 
a state of suspense, sometimes for 
the whole of her life. Ha', which means literal!} 
swearing, signifies technical!} flu faking of an oafh fhaf 
one shall not go in to one's wife In the pic-Islamic da}s 
the Arabs used to take such oaths frequently, and as 
the period of suspension was not limited, the wife had 
sometimes to pass hei whole life in bondage, hacing 
neither the position of a wife, nor that of a divoiced 
w'oman free to marry elscwhcie. The Holy Qur’an 
reformed this state of things by commanding that if the 
husband did not re-assert conjugal relations within foui 
months, the wife should be divorced “ In the case of 
those w'ho sw'ear that they will not go in to then wives, 
the waiting peiiod is four months; then it they go back, 
Allah is surely Forgiving, Meiciful. And if they rcsohe 
on a divorce, then Allah is surely Hearing, Knowing ’ 
(2 : 226, 227) 
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The word zihar is derived fioni zahr meaning hack. 

An Arab m the da\s of ignorance 
would say to his wife, anti alayya 
ka-zah/i uiiiini, i e , thou art to me as the back of mv 
mother. This was technically called zihar. No sooner 
were these words pronounced, than the relation between 
husband and wife ended as by a divorce, but the woman 
was not at libert} to leave the husband’s house, and 
remained as a deserted wife One of the Muslims, Aus 
ibn Samit treated his wife Khaula in a similar manner. 
The wronged woman came to the Holy Prophet and 
complained of her husband’s ill-treatment. The Holy 
Prophet told hei that he w.is unable to interfere. She 
went back disappointed and it was then that he received 
the following icvelation* “Allah indeed knows the 
plea of hei who pleads wnth thee about hei husband and 
complains to Allah, and Alldh knows the contentions of 
both of you, suicly Allah is Hearing, Seeing. As for 
those of you w'ho put away their wives by likening them 
to the backs of then mothers, they arc not their mothers ; 
their mothers are no others than those who gave them 
birth , and most surely they uttei a hateful w'ord and a 
falsehood” (58 1,2). The man who resorted to this 
practice was ordered to fiee a slave , or if he could not 
Hnd one, then to last for tw'^o successive months, and if 
unable to do that, to feed sixty pool people (58 3, 4). 

The wold li'itn is dciived fronila'fia meaning curse. 

^ Li‘ (In and mil I (tana sigmiy literally 

mutual cursing. Technically, how- 
ever, the two words indicate that particular form of 
bringing about separation betw een the husband and the 
wife in which the husband accuses the wife of adultery 
but has no evidence to support the accusation, while she 
denies it. The Holy Qur’an makes adultery a severely 
punishable crime, since it aims at the destruction of the 
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whole social fabric At the same time it makes an 
accusation of adultery an equal!) serious crime, punishable 
like adulter) if strong eMdence of adultery be not 
forthcoming. This is to stop the tongue of slander, 
which IS generally very bus) . and does not spare even 
the most innocent persons. One man has no concern 
with another's prnate affairs, but if a man has strong 
reasons to belle^ e that his own wile is adulterous, the 
case IS quite diHerent The li an is suggested in this 
case, as the means of bringing about separation between 
husband and wife, for whetkei the accusation is right or 
wrong, it is in the inteicsts of both to get separated. 
The following verses deal with this subject “ And as 
for those who accuse their wncs and ha\c no witnesses 
except themselves, the t\idcnce of one of these should 
be taken four times, bcaiing Allah to witness that he is 
of the truthful ones .\nd the fifth time that the curse 
of Allah be on him if ho is one of the liars .And it shall 
avert the punishment fiom hci if she testify four times, 
calling .Allah to witness, that he is one of the liars And 
the fifth time that the wiath of Allah be on her if he 
IS one of the truthful ” (24 * 6 9) .Aftei the parties 
have thus borne witness, the\ are sepaiated for 
ever. It will be noticed that theie is no mutual cursing 
in this case only each of the parlies, while bearing 
witness of his or her own truthfulness, calls for the curse 
or wrath of God on himself or herself if he or she 
speaks a he. 

Divorce is looked upon as a necessity in maiital 
Charitable Mew of relations, under the \arying human 
divorce conditions, irrespective of moral 

turpitude on the part of husband or w'lfe The Holy 
Qur’an takes the most chaiitable view of the necessity 
for divorce, and therefore recommends as much kindness 
towards women in the case of divorce, as in that of 
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marriage. Again and again stress is laid on this point ; 
“ Divorce may be pronounced twice ; then keep them in 
good fellowship or let them go with kindness ” 

(2 2291 , ‘‘ And when you divorce women and they reach 
their prescribed time, then either retain them in good 
fellowship or set them free with liberality ” (2 • 231) ; 
“ So when they have reached their prescribed limit, then 
retain them with kindness or separate them with 
kindness ” (05 ■ 2). Thus woman is to be treated with 
equal kindness and generosit)'-, whether she is a sharer in 
a man’s weal or woe as wife, or one from whom he has 
been compelled to part company. Marital differences, 
like other differences, may be as often honest as not, but 
the Holy Qur’an recommends that the most charitable 
view of them should be taken 
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ACQUISITION AND DISPOSAL OF PROPERTY 

Property may be acquired in Ihicc ways, by ikttsdb 

Acquisition ot inciui- (G3.rning), bj wcjTuiha (inheritance) 
duaipropcriv and by /wifl (gift). Of these, inherit- 

ance, on account of its importance is dealt with in a 
separate chapter Acqui'-ition of properh by the indui- 
dual, whether male or female, is recognized by Islam as 
one of the basic laws legulatmg human society “ Men 
shall have the benefit of what they eain and women shall 
have the benefit of what they earn ’ 4 32) Roth sixes 
have also an equal right to mheiitancL ol piopeity ‘‘Men 
shall have a portion of what the paients and the near 
relatives lea^e and women shall ha\e a portion of i\hai 
the parents and the neai iclatiM'b lea\e” (4 7). No 
limitation is placed upon the propeity or wealth which an 
individual may acquire or gne away The Holy Oui’an 
speaks even of heaps of gold being in the possession of a 
man w'hich he may give awa\ to a woman as her dowry 
“ And if you have given one of them a heap of gold, 
take not from it anything” >1 20' Islam is thus 
opposed to Bolshevism, w’hich recognizes no indiMdual 
right of property ; but it i-^ at the same time socialistic 
in its tendencies, inasmuch as it tries to bring about a 
more or less equal distribution of wealth 

All unlawful means of acquiring propeity are cle- 

Uniawfui means ol nouiicccl 0 j ou who believe ^ do 
acquiring; V, faith your prt'pcity among 

yourselves falsely, except that it be trading by youi 
mutual consent ’’ (4 : 29) ; “And do not swallow up youi 
property among yourselves by false means, neither seek 
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to gain access theieby to the judges, so that you may 
swallow up a pait of the propeity of men wrongfully 
while you know ” (2 . 188) The latter verse alludes to 
bribery. Dacoity and theft arc spoken of elsewhere as 
punishable crimes (5 33, 38). Misappropriation is for- 

bidden “ Allah commands you to make over trusts to 
their o\Miers ’ (4 58) Gambling is prohibited as being 

a false or dishonest means of acquiring property. “ They 
ask thee about intoxicants and games of chance. Say, 
In both of them is gicat sin and some advantages for 
men, and their sin is grcatci than their advantage ’’ 
(2 ; 219) ; “ Intoxicants and games of chance . . . 
are only an uncleanncss, the dexil's work , shun it there- 
fore that you may be successful " (5 90). Intoxicating 

liquors and gambling aie mentioned together in both 
places, and one of the reasons for their prohibition is that 
they are an aid to creating mischief and enmity between 
members of the same society ‘ The de\il only desires 
to cause enmity and hatred to spring in your midst by 
means of intoxicants and games of chance " (5 . 91). All 
kinds of lotteries and the pla\ mg of bridge, however 
small the sum involved, fall within the definition of games 
of chance, and are theiefoie piohibited by Islam. They 
not only promote habits of indolence and are thus a 
negation of honest labour, but also reduce some members 
of society to penuiy while otlieis prosper at their expense. 
Usury, which is dealt with later on, is also prohibited for 
the same reason 

The Holy Qur’an gives full lights of disposal of 
riic Huh Qui’dn on property to Its owner, whether male 
the exeicibe oi pioperty or fell ale, but at the same time, it 

requiies that owner to be most care- 
ful in spending it Theie are many injunctions of a 
general nature to that effect. Thus, speaking of the 
righteous servants of God {'ibsd al-Rahinan) it says : 
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“ And they who when they spend, are neither extravagant, 
nor parsimonious, and keep between these the just mean ” 
(25 : 67). And elsewheie . “ And do not make thy hand 
to be shackled to thy neck, noi stretch it foith to the 
utmost limit of its stretching iuith, lest thou shouldst 
(afterwards) sit down blamed, stiipped oil ” (17 20 1. But 

it does not’eontent itself with these general directions, 
and gives society oi the state a light to inteifeie w'hen 
money is being squandered by its ownei : “ And do not 
give away your property which Allah has made for you 
as a means of support {(jiySiii) to the weak of undei stand- 
ing {sufaha'), and maintain them out of the profits of it, 
and clothe them and speak to them words of honest 
advice” (,4 5i Here certain owners of propcity are 
called sujaha, and the commumt) oi the state is enjoined 
not to give such people control of then propcity, which 
IS here described as your property, because Allah has 
made it “for you a means of support , ” and the rule is 
laid dowm that these owmcis of property should be main- 
tained, out of the profits of that jiroperty, the management 
being clearly in other hands Thus wealth, though 
possessed by individuals, is recognized as a national 
asset, and a check is placed upon the rights of the indivi- 
dual if money m his possession is being wasted Su/aJnf 
is the plural of sa/i/i w'hich means a person deficient or 
unsound tn intellect or understanding or having little or 
no understanding (TA., LL ) The commentators make 
various suggestions as to w'hat is here meant by this woid, 
some saying that it applies to w'omen or children, but 
Ibn Jarir rightly points out that this \ lew is wrong, and 
the word conveys a general significance (IJ-C. IV, p. 153). 
In fact, minors are not spoken of in this verse at all, 
since they are mentioned separately in the verse that 
follows, and the sufaliQ' of this verse are persons who, 
on account of deficiency or unsoundness in intellect, are 
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unable to mana}>c then own property. 

This conclusion is further corroborated by the use 
of the w'ord sajih in connection with the contracting of 
debts: “ But if he who owes the debt is unsound in under- 
standing [safih] or weak or if he is unable to 

dictate, let his guardian dictate w'lth fairness” (2 ; 282). 
Here the safifi and the dza%f aie mentioned separate!}’ ; 
the former signifying the weak in understanding whether 
males or females, and the latter minors Thus the Holy 
Qur’an requires that persons who, on account of weak- 
ness of intellect, mismanage their property and squander 
their wealth should be deprived of the control of their 
property and maintained out of its profits, the control 
being handed o\ci to some other person who is called a 
ii'aliyy ‘guardian} in a 2 282 

This restriction on the exercise of rights of property 
drill "I ir-iiK lions by individual owners IS spoken of in 
(.11 disposal ()i pi oooiu IjladiA collections as /w_;r (Bu. 43), 
w'hich literally means ndiat ts forbidden, that being also 
the terminology of the jurists Hadith lays gieat stress 
on saving wealth from being wasted Bukhari has the 
following heading fi.r one of his chapteis • There is no 
charity unless a man has sufficient to give, and whoever 
spends in charity and he is himself in want or his family 
is in want oi he has a debt to pay, it is more in the 
fitness of things that the debt should be paid than that he 
should spend in chaiit\ or free a slave or make a gift, and 
such a gift or charity shall be annulled, for he has no 
right to waste the wealth of the people {amwal al-nds ) ; 
and the Holy Prophet has said, Whoever takes the w'ealth 
of the people that he may waste it, Allah will destroy 
him, unless he is a man w'ell-know’n for his patience (sabr) 
so that he prefers others before himself, though poverty 
may afflict him ” (Bu. 24 : 18). Here, the individual 
property of a man is called the wealth of the people, and 
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a man is prohibited fiom making even charitable gifts 

when he has not sufficient to support those dependent on 

him Accoiding to a hadith, the Holy Prophet is reported 

to have said . “ Allah hates three things in you, useless 

talk and wasting of wealth and asking or begging {su'al) 

frequently” (Bu. 24 : 53) This hadith is repeated 

frequently in the Bukhntl and other Hadith collections, 

and forms the basis of rcstiictions’ which may rightly be 

laid on owners of propeity, foi then benefit The State 

is therefore entitled to make laws for the benefit of 

owners of property, placing resti ictions upon them as to 

the disposal of that property 

A guaidian is also appointed to deal with the piopcity 

of minois Th(‘ Ouranic in)unction 
Gimrdi.in oi iiiinoi ' . u t i 

on this point is as 1 allows And 

test the orphans until thc\ attain (the age of) maiiiage , 

then if you find in them maturity of intellect, make over 

to them thcii property, and do not consume it cxtra\agant- 

ly and hastily, anticipating thtir attaining to full age 

and whoever is rich, let him abstain, and whocAer is pooi. 

let him eat reasonablv. And when \ou makeo\crto 


them their property, call witnesses m then pieserce, 
and Allah is enough as a Rcckonci ” (4 6'' A minor is 
thus not allowed to manage his own property w'hich must 
be made over to a guaidian If the guardian is rich, he 
IS requiied to do the work of guardianship honoianlv, 
and if he is poor, his wages would be a charge on the 
property. The age of maiority is eighteen years, accord- 
ing to Abu Hanifa, in the case of males and scA'enteen in 


1 T hf" MiciialKin \i i .i- > iiIom ( cl in ilu I’linj.il) oli\ lousK tail*. 

\\ ithin tlic* (Intinition cif /ici_/i , . 1 '- b.n-f (I iiii ilu Ilolc (iiiian and rc'c o^jiii/rcl 
by HadiUi nnn llir )ini‘.ts In Uii- i .!'<■ lln inMici i nt aiiiii'ull nial l.'ind aic 
pre\entpcl rinni ‘-c IlniK then InncN ni < c^i lain < asps (\rp|)t with ilip peimis- 
sion of llie StalP. and tins mca'iin* is in their nttii interest, for otherwise 
all agricnlUnal land w oiild Kradiiallv pass nut of then hands and the\ 
would be left cvithont any means of support 
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the case of females (H II, p 341), but according to 
Shafi'i and Ahmad, it is fifteen in both cases (H. II, p. 342). 
In a hadi^ it is stated that Ibn ‘Umar was not enlisted 
in the armj' when he was fouiteen years old but was 
taken when he was fifteen (Bu. 52 • 18), but this by no 
means shows that maturity of intellect is attained at 
fifteen, for at that time theie were so few Muslims that 
could take the held against overwhelming numbers, that 
boys and old men had to be enlisted perforce. 

Subject to what has been stated above and what will 
iioncsi dp.LiiiT^ in be stated further on, the owner of 
biisinc>is tirfii^aition- mo\able or immovable property, 

whether a male or a female, has the right to sell or barter 
it The Holy Qur'an lays stress on honest and straight 
dealing in the \eiy earliest rc^elatlons• “Woe to the 
defaulters, \\ho, when they take the measure from men, 
take it fully ; but when they measure out to others or 
weigh out for them, they are deficient ” (83 : 1-3) : “ And 
gn’e full measure when you measure out and weigh with 
a fair balance ; this is fair and better in the end ’’ ( 17 : 35); 
“ Give a full measuie and be not of those who diminish ; 
and weigh things with a right balance, and do not wrong 
men of their things and do not act corruptly in the earth 
making mischief ” (26 IS 1-183' Hadi^ also lays stress 
on honest dealing, so much so that if there is any defect 
in a thing it must be pointed out to the intending buyer 
(Bu 34 . 19 , Ah III, p 491) The Holy Prophet is 
himself reported to have written to ‘Adda’ ibn Khalid as 
follows . “ This is the writing by W'hich Muhammad, the 
Messenger of Allah, has made a purchase from ‘Adda’ 
ibn Khalid. the barter of a Muslim with a Muslim, there 
is no defect in it nor any deception nor an evil” 
(Bu. 34 • 19) According to another hadith he is reported 
to have said: “If the two parties speak the truth and 
make manifest, their transaction shall be blessed, and if 
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they conceal and Idl a he, the blessing of their liaiibaction 
shall be obliterated ’ (Bu 34 10) Honesty and bomi 
fides in matters of sale are stressed in a very large number 
of hadi^. 

The many other details that aie met with in Hadi^ 
(jeiieralciiicLiionsield need not be stated here, being but 
ting to sale tidiisaaioiis minor importance, a few only 

which arc of a general natuie aie brietlj noted Men 
and women are expressly mentioned as selling to and 
buying from one another, so that there is not the least 
sex disqualification in this respect (Bu. 34 . 67). While 
a transaction is being carried on with a man, anothei 
should not intervene (Bu 34 58), but auction is allowed 
(Bu. 34 ; 59). There is no restriction in the matter of 
to whom a man may sell his pioperty, but the withholding 
of food-stuffs so that they may become dear {ihtikclr) is 
prohibited (Bu. 34 54), and so is the booming of prices 
in general. Thus the seller of cattle is prohibited 
from leaving them unmilked some days before selling, 
so that they may fetch a highei puce (Bu H 64) 
Sale of fruits or crops before they are in a fit condition 
to be reaped is deprecated, because it gives rise to 
disputes (Bu. 34 : 85). In the hadiA narrated in this 
chapter it is expressly stated that it was not an injunc- 
tion but advice If the fruits on trees aie \alued, they 
may be sold (Bu. 34 • 75, 82, 83). Imaginary sales, 
when there are no goods to deliver, are prohibited (Bu 
34 : 61), neither should one sell what one does not 
possess (Ah. II, pp. 189, 190), The sale of land is 
not favoured, and it is recommended that one should 
not sell his land or house unless he intends to purchase 
other land or another house with the money (Ah. I, 
p. 190; III, p. 467). The taking of oaths in sale trans- 
actions is expressly forbidden (Ah. V, p. 297). 
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Mortgage of propertx . or gi\ ing it as security for 
debt, is also allowed. The Holy 
Our an expressly allows the giving 
or taking of a security of which possession is taken by 
the mortgagee {nhan-un manhudza) (2 : 283) . and 
though this case is mentioned in connection wnth a 
journey, the words have by all commentators been taken 
as conveying a general permission, and reliable hadith 
corroborate ihis conclusion. It is related that the Holy 
Prophet himself left his shield as security w ith a Jew' 
when bon owing some bailey from him (Bu. 4S 1, 2). 
When a horse was qi\en as a security, the mortgagee 
was allowed to use it for riding as a compensation for 
feeding it Similarly a inilch-ammal’s milk was allowed 
to the mortgagee when he fed the animal (Bu 48 : 4), 
Hence it is evident that when agricultural land or a 
house is mortgaged, the moitgagee can derive benefit 
from It when he pays land-revenue or house-tax, or 
spends money on the upkeep of the property 

An owner of property is also allowed to bequeath 
I his propel ty for a charitable object 

or to anyone exxepting a legal heir. 
This IS called u:ahiyya and the making of a wall is 
specially recommended The Holy Qur’an speaks of 
the making of a will as a dutj incumbent upon a Muslim 
when he leaves sufficient property for his heirs : “ Be- 

quest is prescribed for you xxhen death approaches one 
of you, if he leaves behind w ealth for his parents and 
near relatixes according to usage, a duty incumbent upon 
the righteous” (2:180* And the Holy Prophet is 
reported to hate said “ It is not right for a Muslim 
who has property to bequeath, that he should pass tw'o 
nights without having a written will with him ” (Bu. 
55 : 1). But this duty, or right, is subject to certain 
limitations. In the first place, not more than one-third 
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of the pioperty can be disposed of by will (Bu. 55 2, 3) , 

and secondly, no will can be made in favour of an heir 
(AD. 17 0; Ah IV, p 186) But, as expressly stated 
in the IIol} Quran, the making of a will is incumbent 
only on well-to-do peojilc. This is also mentioned in 
Hadith i^D 22 5). The reason for limiting the bequest 
to one-third is clearly stated in a hadith “ That one 
should lca^ e his heirs fice fiom want IS bettei than that 
they should be begging of other people ” (Bu 55 • 2). 
And the reason for excluding the heirs is that no in- 
justice may be done to ceitain heirs at the expense of 
others. A wasiyya which is against these piinciples 
would be ineflfectne to that extent. It may be added 
that if a property in respect of which a I^equest is made 
IS encumbeicd with a debt, the debt is pa) able before 
che will IS executed. 

An owner of pioperty has also the right to dispose 
of his pioperty by Juba or gift. The 
giving and accepting of gifts is 
recommended very strongly, and even the smallest gift 
IS not to be despised (Bu 51 1) A Jnba is allowed in 

favour of a son, but it is recommended that similar gifts 
should be made in fa\our of other sons (^Bu. 51 . 12). 
The husband can make a gift to his wife, and the wife 
to her husband, or others than husband (Bu 51 . 14, 15). 
Gifts from, and m favour of, non-Muslims arc allowed 
(Bu. 51 28, 29). A gift may also be compensated 
(Bu. 51 11) The jurists allow a htba bi-l-'twadz, or 

a gift for a consideration, and also kiba hi-sharti-l- 
‘twa^, or a gift made on the condition that the donee 
shall give to the donor some determinate thing m return 
for the gift (AA.). The htba is complete when the donee 
has accepted it and taken possession of the gift. It is 
not allowed to a person to revoke the htba when it has 
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been accepted by the donee (Bu 51 • 30). While a will 
IS allowed only to the extent of one-third of the pro- 
perty, no such limitation exists on hiba, because in this 
case the owner divests himself of all rights in the pro- 
perty immediately, while in the case of a w ill, not the 
owner but the hens are deprived 

Waqafa means literally he tvns, or became sitll or 
stationary or he continued staiuhng 
(LL.), and in law zeaqf is “the 
settlement in pcipetuity of the usufruct of any property 
for the benefit of individuals or for a religious or 
charitable purpose ” (AA ) Subject to conditions already 
noted, and those w'hich follow, an owner of property 
has a right to make his propertj- waqf or dedicate it to 
a particular purpose. In Bii^aii, the hadith relating 
to waqf are given in the book of Wasayct (Wills), though 
the two differ in many respects Waqf like gift, takes 
effect immediately while the will takes effect after the 
death of the testator, and it differs from both, gift and 
w'lll, inasmuch as the propeity which is dedicated remains 
untouched, not being the propeite of a particular person, 
and it IS only the income drawn fiom it that is spent 
on the particular objects specified in the waqf deed 
Many cases of waqf are repoited in HadijA Abu Talha 
created a waqf, the income from which was to be spent 
on his poor relate es (aqarib) and this was done under 
the Holy Prophet's direction (Bu 55 • 10) From this 
it IS evident that a man can cieat ' a waqf for the benefit 
of his own relatives It is made clear in another hadiA 
that a man’s son or his wnfe falls within the definition 
of his relatives (Bu 55 iF' The man who creates 
a w'aqf is allowed to draw' benefit from it, for he himself 
may be its iniitawalll (manager' as w'ell as any bod)’ 
else, even though this be not stated in the w'aqf deed 
(Bu. 55 ; 12). Another hadiA states that ‘Umar created 
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a waqf in accordance vith the directions of the Holj' 
Prophet in favour of the pooi and his rich {ghani) 
relatives and guests i Ru 55 29) Theie are othei 

instances on record in uhich a waqf was created for the 
benefit of the poor as well as the near relatives {aqrahln) 
(Bu. 55 29) The person who creates the waqf ma)- 
also include himself among the beneficiaries of Ihe trust 
(Bu. 55 : 33) 

In accordance v ith the spirit of these hadiA, an 
The Mii-^-iimaii \\ .inf Act was passed in 1913, called “ The 
Validating \f t Musalman Waqf Validating Act, 

1913 ” which enacts as follows 

“ 3. It shall be lawful foi any person professing 
the Musalman faith to cieate a waqf which in all other 
respects is in accordance with the provisions of the 
Musalman Law', for the following among other 
purposes . — 

“ ((t) for the maintenance and support w'holly or par- 
tially of his family, children or descendants ,and 
“ (ft) where the person creating a waqf is a HanafI 
Musalman, also for his own maintenance and 
support during his hfe-time or for the payment 
of his debts out of the rents and profits of the 
property dedicated 

“ Provided that the ultimate benefit is in such cases 
expressly or impliedly res< ivcd for the pool or for any 
other purpose recognizid by the Musalman law as a 
religious, pious or charitable purpose of a permanent 
character 

“4. No such waqf shall be deemed to be invalid 
merely because the benefit reserved therein for the poor 
or other religious, pious or charitable purpose of a 
permanent nature is postponed until after the extinction 
of the family, children or descendants of the person 
creating the waqf." 
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INHERITANCE 

The reform introduced by Islam into the rules relating 
Kefoim iniiodiKfMi In to inheritance is twofold: it makes 
the female a co-sharer with the male, 
and divides the property of the deceased person among 
his heirs on a democratic basis, instead of handing it all 
over to the eldest son, as is done by the law of 
primogeniture. The Arabs had a very strong tradition 
that he alone could inherit who smites with the spear, 
and therefore they did not gi\c any portion of inheritance 
to such of the heirs as wcic not capable of meeting the 
enemy and hghung in battles (IJ'C. I\", p. 171). 
Owing to this tradition, which stiongly appealed to people 
among whom tribal fighting w.is earned on day and night, 
not only weic all females — daughters, widows and mothers 
— excluded, but e\cn male minois had no right to 
inheritance Woman, m fact, was looked upon as part 
of the propel ty of the deceased (4 19), and therefore her 
right to piopeity by inheritance was out of the question. 
Even in the Jewish law she had no bcttci position ; 

There could have been no question in those days of a 
widow inheriting from her husband, since she was regarded 
as part of the property which went over to the heirs 
• Nor could thcic ha\e been a question about 
daughters inheiiting fiom their father, since daughters 
were given in marriage either by their lather, or by 
their brothers oi other relate es after the father’s death, 
thus becoming the property of the family into which they 
married ” (En. J , p. 583). 

Islam came as the defendei of the weaker sex and 
the orphans, and just when a defensive war against the 
whole of Arabia was being carried on by a handful 
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of Muslims, the prevailing law of inheritance, which gave 
the whole of the property to those memberb of the family 
who boic aims, was deckued to be unjust, and a new 
law was given which put widows and orphans on a level 
of equality with those who fought foi the defence of the 
tribe and the country. When the change w'as first 
introduced, some of the Companions thought it very hard 
and complained to the Holy Piophet, saying that they 
were required to make over half the property to a 
daughter who did not ride on horsc-back or fight w'lth the 
enemy (I]-C. IV. p 171). The general principle of 
inheritance is first laid down in the following words 
“Men shall have a poition of what the parents and the 
near relatives lea\e, and women shall ha\e a portion of 
what the paients and near iclativcs lea\e, whether there 
IS little or much of it " (4 7). 


liihefitaiice law .is 
contameil in i li c 
Qur'an 


The law of inheritance is then 
stated in the following words ■ 


Allah enjoins you concerning your children ; the 
male shall have the equal of the portion of two 
females ; but if theie are more than two females, they 
shall have two-thirds of what he has left, and if there is 
one, she shall have the half ; and as for his parents, each 
of them shall have the si.\th of what he has left, if 
he has a child , but if he has no child and only his two 
parents inherit him, then lus mother shall haie the third ; 
but if he has bi others, then his mother shall have 
the sixth, after the payment of any bequest he may have 
bequeathed, or a debt . . And you shall have half of 
what your wives leave if they have no child, but if they 
have a child, then you shall have a fourth of what they 
leave after payment of any bequest they may ha\e 
bequeathed or a debt ; and they shall have the fourth of 
what you leave if you have no child, but if you have a 
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child, then they shall have the eighth of what you leave 
after payment of any bequest you may have bequeathed 
or a debt ; and if a man oi a woman, having no children, 
leaves inhentance and he (oi she' has a brother or a 
sister, then each of these tw'o ‘-hall have the sixth, 
but if they are more than that, they shall be sharers 
in the third after payment of an\ bequest that may have 
been bequeathed or a debt that does not harm others ” 
(4 • 11 : 12). 

“ Allah gives you decision concerning the person 
who has neither patents nor offspring ; if a man dies and 
he has no son and he has a sister, she shall have half of 
what he leaves, and he shall be her heir if she has no 
son; but if there be tw'o sisteis. they shall have tw'o-thirds 
of what he leaves ; and if there are brethren, men and 
w'omen, then the male shall ha\e the like of the portion 
of tw'O females ” (4 177) 

The persons spoken of in these verses, as inheriting 
the property of the deceased, may be divided into two 
groups, the first group consisting of childien, parents and 
husband or wife, and the second consisting of brothers 
and sisters. All the persons mentioned in the fust group 
are immediate sharers, and if all three of them aie hying, 
they have all of them a right in the property, while the 
members of the second group onh inherit if all or some of 
the membeis of the first gioup ate wanting. Doth groups 
are capable of fuithei extension , as for instance grand- 
children, 01 still low er descendant‘', taking the place of 
children ; grandparents, or still higher ascendants, taking 
the place ef paicnts ; and uncles, aunts and other distant 
relatives taking the place of brothers and sisters. 

Among the members of the first group, children are 
mentioned first, then parents, and then husband or wife, 
and that is the natural order. In the case of cbdtjren, 
only a broad principle is laid dovin — the male shall have 
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double the share of the female. Thus, all sons and all 
daughters would be equal sharers, the son howc\ ei having 
double the share of the daughter Another example ot 
apparent inequality of iieatmcnt of the two sexes, is 
that in which a man leaves only female issue. If there 
is only one daughter, she takes half the property , if there 
are two’ or more daughters, they take tw'O-thirds of the 
whole, the residue going to the nearest male members, 
according to a hadith quoted further on. The reason for 
this is not far to seek. Man is generally recognized as 
the bread-winner of the family, and that is the position 
assigned to him in the Holy Qur’an Keeping in view 
his greater responsibilities, it is easy to see that he is 
entitled to a greater share, and therefore the IIolj Qui’an 
has assigned to him double the share of the female. In 
fact, if the responsibilities of the tw'O se.xcs aic Kept in 
view, there is real justice and real equality beneath this 
apparent inequality. 

If there are no other members of the hrst group 
besides the children, the whole property will be divided 
among the latter, but if there are other members, then 
evidently the children take the residue, because the shares 
of the other members aie fixed, one-sixth in the case of 
each parent and one-fourth or one-eighth m the case of 
husband or wife. 

Children’s children and lower descendants are, as is 
usual in the language of the Holy Qui'an, included among 
the children, but the basis of division will still be the 
immediate descendants. Thus if there arc grandsons, 

1 The words in Ihe Holj Qui an me faiuj 7thnalniii n inch litci.ilK mc.nn 
above ttvo hut as the othei case mentioned is that of nnl\ one ri.mRhtei 
two are inclnded in fauq idiunfaiii It ma> be noted th.vl in \ -1 177 onh 
/ICO sisters aie spoken of and vu'ie than tuv are int hicleil theiein 1 hiis the 
two verses read together explain p.ach other — above ttvo in the one case 
including tier), and /ico in the other including nioic than two 
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they will take the shares of their respective fathers. The 
case in which there are sons and grandsons should be 
treated on a similar basis, but here the jurists make a 
distinction, treating the grandsons as the remoter relatives 
and therefore not entitled to any inheritance, so long as 
there is a son Again a son’s daughters, where there is 
no son, are treated by the jurists, not as taking the place 
of that son who, if alone, would have taken all the 
property, but as the daughters of the deceased, taking 
one-half in case of a single daughter and two-thirds in 
case there are two or more. But curiously enough, a 
son’s daughter when co-existing with one daughter of the 
deceased is considered as a sharer in inheritance, the 
two being treated together as two daughters of the 
deceased. 

The words of the Holy Qur’an may however be 
interpreted in a manner which will avoid all such incon- 
sistencies. The issue of son or daughter would take 
the place of their father or mother, and would take 
what their father or mother would have taken if alive. 
Suppose a person has one daughter only, who is dead at 
the time of the death of her father, but who has got 
children ; these would take the share of their mother, #. e, 
one-half of the property. Again, suppose there are several 
children, some of whom are dead and have left issue 
behind them, while others are alive. It is only an equit- 
able principle that the issue of the dead offspring should 
take the place of their parents, and that is also the 
natural interpretation of the words of the Holy Qur'an. 
Moreover if this interpretation is adopted, the law of 
inheritance becomes very simple and free from all the 
complications and inconsistencies which juristic reasoning 
has in some cases introduced into it. All that is traceable 
to the Holy Prophet in this case is only a broad principle:. 
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“ Give the fixed portions ifara'idz) to those who are 
entitled to them, and what remains should go to the 
nearest male ” (Bu. 85 : 6), This hadith does not show 
at all that the grandson is not entitled to inheritance, if 
there is a son living ; though it is on this that the juristic 
principle of excluding grandsons is based. The applica- 
tion of the hadith may be illustrated by an example. A 
man dies leaving two parents and one daughter. The 
parents will get one-third ; one half of the residue will go 
to the daughter and the remaining half will revert to the 
father who is the nearest male relative. The selection of 
the nearest male relative is based on a principle of 
equity, because it is he who is required to maintain the 
family. 

The case of parents is taken after that of children, 
each of the parents taking a sixth, if the deceased has 
children. It is clear from this statement that after the 
parents have taken one-sixth each, the residue will go to 
the children and this residue will be divided among them, 
as laid down above, equally, the son taking double the 
share of the daughter. If however the deceased leaves 
only daughters, one-half of the residue shall go to a 
single daughter, and two-thirds to two or more than two 
daughters, and what remains shall go to the nearest male 
relative, according to the hadith quoted above. If the 
father or the mother is not alive, the grandfather or 
grandmother shall take his or her place. 

The second case in which parents inherit from a 
deceased person, is that in which the deceased leaves no 
issue. In this case it is said that if the parents are the 
only heirs, that is there is neither a husband or a wife, 
nor brothers and sisters, the mother takes one‘third, the 
remaining two-thirds evidently going to the father. But 
if the deceased has no issue but has brothers (or sisters), 

mother shall receive only one-sixth. It is not here 
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stated what the father shall get or what the brothers’ and 
sisters’ share shall be. The prevalent view is that the 
presence of brothers reduces only the mother’s share ; 
the remaining five-sixths going to the father. Though, 
even in this case, the brothers and sisters, if dependent 
on the father, n ill benefit by the father’s increased share, 
yet it seems more reasonable that when the share of the 
mother is decreased on account of the presence of 
brothers and sisters, the latter should be entitled to a 
share in the property in their individual capacity. 

The latter part of v. 4 : 12 lends support to this view, 
where, after specifying portions of the husband and the 
wife, it is added : “ And if a man or a woman having no 

children (kalilla) leaves inheritance, and he (or she) has a 
brother or a sister, then each of them shall have the sixth, 
but if they are more than that, they shall be sharers m the 
third.” The kal&la is spoken of here as well as in 
V. 4 : 177, where the brothers and sisters take the whole 
property. The explanation generally adopted is that 
the brothers and sisters spoken of in v. 4 : 12 are uterine, 
while those spoken of in v. 4 : 177 are full or consanguine. 
But there are strong reasons for the view that the kalala 
spoken of in the two places carries a different significance ; 
for while kals,la is generally explained by lexicologists as 
meaning one who has neither children nor parents, accord- 
ing to the Caliph ‘Umar and Ibn ‘Abbas it also means 
one who has no children simply (IJ-C. IV, p. 177 ; VI, p. 
25). Now in V. 4 11, the Holy Qur’Sn speaks of an 

issueless person who has parents as well as brothers or 
sisters, but it does not there speak of the shares of these 
brothers or sisters. The conclusion is evident that the 
shares of these brothers and sisters have been mentioned 
elsewhere. In fact what has been left unexplained in 
v. 11 has been fully explained in v. 12, and the case of 
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halltla there, is the case of the inheritance of a person 
who has no children but who has parents as iiell as 
bfoth^rs or sisters. Accoiding to 11, the mother gets 
one-thifd if a person has no issue, nor bi others or sisters, 
^nd she gets one-sixth if the issueless person has brothers 
or sisters. This reduction of her share is evidently due 
to the presence of brothers or sisters, and it is these 
brothers or sisters that are spoken of in v 1 2, so that the 
kalitla of that rerse is the issueless person who has 
parents. Thus uhen a person dies without issue but 
leaves parents, brothers and sisters, according to v. 4 : 12, 
get a share which is one-sixth of the deceased’s property if 
there is only one brother or one sister, and one-third of 
it if there are two or moie brothers and sisters. And 
according to v. 4 : 177, a single sister (of a male deceased) 
or brother (of a female deceased) is entitled to one- 
half, two or more sisters to two-thirds, brothers and 
sisters to the whole property, the male having double the 
share of the female. This evidently is the case in which 
the .deceased leaves neither issue nor parents 

The case of husband or wufe is also dealt with in 
V, 12. The husband gets one-half if the deceased w'lfe 
has no issue, and one-fourth if she leaves issue. The 
wife gets one-fourth if the deceased husband has no 
issue, and one-eighth if he leaves issue. The share of 
the husband or the wife, being fixed like that of the 
portions of the parents, must be taken out first, and the 
rest of the property will go to the children, or in case 
there are no children, to brothers and sisters. 

Briefly, the inheritance law as laid down in the Holy 
Qur’an is this. After the payment of debts and execution 
of the will, if any, the shares of the parents and husband 
or wife shall be first taken out ; after which the rest of 
the property shall go to the children, the son having 
double the portion -ofj, the daughter ; if there are no 
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children and there are brothers and 'sisters, onc-sijcth'.if 
there is only one brother or sister, and one-third if there 
are more than one, shall go to them ; if the deceased.' 
leaves neither children nor parents, the whole of the 
property, after the husband’s or the wife’s share has been ' 
taken out, shall go to brothers and sisters ; if there is a 
single female, daughter or sister, she shall take one-half 
of the property, a single brother following the same rule, 
and if there are two or more daughters or sisters they 
shall take two-thirds, the residue going to the nearest, 
male relative according to yadto ; if a person entitled 
to inheritance is dead but leaves behind offspring, that 
offspring shall take his place ; if the father or the mother 
is dead, the grandfather or the grandmother shall take 
his or her place; all brothers and sisters, whether uterine 
or consanguine or full, shall be treated equally; if there 
are no brothers or sisters, the nearest relatives after 
them, such as father’s brothers or father’s sisters, shall 
take their place. 

The inheritance law as explained above, on the 
basis of the Holy Qur’an, is very simple, and not the 
least complication arises in its application. It is when 
the spirit underlying that law is neglected that compli- 
cations arise. For instance, it is clear that when there 
are parents and a husband or wife along with the 
children, the parents and the husband or the wife would 
get their shares first and the rest of the property- would 
go to the children. In case there are tw’o or more 
daughters only among the children, two-thirds of the 
residue ought to go to them, the remaining one-third 
going to the nearest male relative. But the jurists in 
this case adopt a peculiar course. They allot two-thirds 
of the whole to the daughters, one-third to the parents 
and one-fourth or one-eighth to the husband or the wife, 
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as the case may be. This evidently leads to a compli- 
cation, as the daughters get tvvo-thirds, parents one-third, 
husband or wife one-fourth or one-eighth, the total 
amount of shares being 5/4 or 9/8. This difficulty has 
been solved by dividing the property into fifteen parts in 
the first case, and giving 8/15 to the daughters, 4/15 to 
the parents and 3/1 5 to the husband, and into 27 parts 
in the second case, giving 16/27 to the daughters, and 
8/27 to the parents and 3/27 to the wife. These are not 
the shares specified in the Holy Qur’an, and this is due 
to neglect of the spirit of the ordinance which, while 
allowing the whole of the residue, after taking away the 
shares of the parents and the husband or wife, to the 
children if they are all sons or sons and daughters mixed, 
allows them only two-thirds of the residue if they are 
only daughters, the rest going to the nearest male 
relative according to ^adiffi. The jurists’ convention 
goes under the name of ‘avl. The introduction of the 
‘aul is however due only to an infringement of the 
real essence of the ordinance relating to the two-thirds 
share of the daughters. 

Similarly, the jurists treat a son’s son, when the son 
is dead, as belonging to the second group of inheritors, 
whereas he really belongs to the same category as the 
son, because he takes the dead son’s share. Suppose a 
man has three sons, one of whom is dead at the time of 
the death of his father, but leaving children. To deprive 
these children is to go against all rules of equity, but the 
jurists are of opinion that the grandsons are excluded by 
the living sons and are not entitled to their father’s 
share. In fact, if the rule were generally adopted that 
when a person entitled to a share in an inheritance is 
dead, his children shall take his place, many of the 
complications, which are the result of juristic reasoning, 
would disappear. The third point on which, in my 
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opinion, the jurists have gone against the spirit of the 
Qur’an, is the distinction between uterine and sanguine 
and full brothers which is the result of a misconception 
about the word kalsla and which has been fully explained 
above. 

In the Hanafi law of inheritance, the heirs are 
n.inafiMfw of inhpiit. divided into two groups.* The first 
anre law group goes Under the name ashitb 

al-farS't^ or dhawt-l-furudz, i e , those whose shares are 
specified, fara’tdz or furndz being the plural of faridza 
(lit, anything made obligatory) meaning a portion or 
share made obligatory. For this reason, the law of 
inheritance is generally spoken of as ‘ibn al-farS’idz. 
These sharers are twelve in number; four males, the 
father, the grandfather, the uterine brothers and the 
husband; and eight females, wife, daughter, son’s 
daughter, mother, grandmother, full sister, consanguine 
sister, uterine sister. The father’s share is one-sixth 
when the deceased leaves a son or a son’s son, but he 
sometimes takes as a simple residuary and sometimes 
both as a sharer and as a residuary, the former being the 
case when he co-exists with a simple sharer such as a 
husband, a mother or a grandmother, and the latter 
being the case when he co-exists with a daughter or son’s 
daughter. The father’s father takes the same share 
as the father \vhen the father is not living. The uterine 
brother, if one, takes one-sixth ; if there are more than 
one, they are sharers in one-third. The husband takes 
one-half when the deceased leaves no children, otherwise 
one-fourth. 

Among the female sharers, the widow takes one- 
fourth if the deceased leaves no children, otherwise 

I For this summarization of the of inheritance, I am 

indebted to Sayyid Amir ‘All's Muhammadan Law 
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one-eighth. The daughter, when only one, takes onc- 
half ; if there are two or more daughters, they are equal 
sharers m two-thirds. The son's daughter takes one- 
half, if she is only one and there is no lineal male 
descendant ; if there are two or more in a similar 
position, they take two-thirds , co-existing with one 
daughter only, she takes one-sixth. The mother takes 
one-sixth, if there are children or two or more brothers 
or sisters; otherwise one-third. The grandmother takes 
the mother’s share when there is no mothei. The full 
sister and the consanguine sister takes one-half, if she is 
only one ; two or more than two take two-thirds. The 
uterine sister’s share is the same as the uterine brothers. 

The second group of inheritors goes under the name 
of ahl aUwiratJi or the heirs who take a residuary inter- 
est. The most important of these are the ‘asaba, or rela- 
tions on the male side, as the lineal male descendants, the 
lineal male ascendants, the direct collaterals such as full or 
consanguine brothers or their sons, or indirect collateials 
such as full or consanguine uncles and their sons, or full 
or consanguine uncles of the father and their sons, and so 
on ; and the dhaxiH-l-arham oi relations connected 
through females, such as 'a) the sons and daughters of 
daughters, (6) the father of the paternal giandm.other 
or mother of the paternal grandfather, (c) the children 
of sisters, daughteis of full and consanguine brothers, 
sons of uterine brothers, and (d) jiaternal aunts apd 
their children, maternal uncles and their children; 
maternal aunts and their children and uterine paternal 
uncles and aunts and their children. 

Besides these are recognized, (a) residuanes for 
special cause to which class belongs the emancipator of 
a slave, (6) the patron of the deceased, (c) heirs by 
acknowledgment, (d) the universal legatee (one to whom 
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the deceased has bequeathed the whole of his property) 
and lastly the bait al-wal or public treasury. The 
subject IS too technical and complicated to be dealt with 
in a book intended for the layman ; and the bare outline 
of the law of inheritance according to the jurists, as 
given above, is sufficient for the purposes of this book. 
If however the law is applied in its simplicity, as 
given in the Holy Qur’an, even the layman will find 
no difficulty in its application as I have shown above. 


Debts 


It Will be seen that debts are the first charge on 
the property of the deceased, as the 
words “or a debt’’ in verses 11 
and 12 show. The expenses relating to burial are 
also regarded as a debt which must be paid out of 
the property of the deceased. The wife’s dower, if 
unpaid, IS also a debt and must be paid out of the pro- 
perty before it is divided. In the case of a person who 
leaves no issue, the words aie “ or a debt that does not 
harm others,’’ the implication evidently being that a 
person who has no children may contract a debt simply 
to deprive his heirs. The jurists divide debts into three 
kinds; (a) those contracted in health ; (6) those contracted 
during illness which ends fatally . and (c) those contracted 
partly in health and partly in illness (A A.). All wages due'! 
to servants are also included in debts 


Bequest 


The legality of a bequest is clearly admitted in 
both the verses dealing with the 
law of inheritance. The property 
left IS to be divided “after payment of a bequest that 
may have been made or a debt’’ (4 ; 11, 12). There is 
a further injunction, of an earlier date, relating to 
bequests : “ Bequest is prescribed for you when death 

approaches one of you, if he leaves behind wealth for 
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parents and near relatives,* according to usage, a duty 
incumbent upon the righteous" (2 180). There is also 

mention of a bequest in a verse which was decidedly 
revealed later than vv. 4:11, 12 : “ O you who believe ! 
call to witness between j’ou when death draws nigh to 
one of you, at the time of making the will, two just 
persons from among you ” (5 : 100). All these verses 
afford clear proof that a person can make a will with 
regard to his propeity. 

There are, however, reliable hadith which place a 
certain limitation upon the light to make a bequest, and, 
in fact, if no limitation were placed, the injunctions 
contained in vv. 4:11, 12, would be nullified, for there 
would be no property to be divided among the legal 
heirs Sa‘d ibn Abi Waqqas is said to have made the 
following report : " I fell ill in the jear in which Makka 

was conquered, being almost on the brink of death when 
the Holy Prophet paid me a visit. I said to him, 0 
Messenger of Allah ! 1 possess much wealth and my 

only heir is a single daughter . may I therefore make a 
will with regard to the whole of my property ! The 
Prophet said. No. I then enquired about t^^o-thlrds of 
it, and he again said. No. I then said, if I may give away 
half, and he still said, No. I then asked him, if 1 may 
give a\^ay one-third of my property by will, and he 
approved of one-third, adding, A bequest of one-third 
IS much, for if thou leavest thine hens rich, it is better 
than that thou shouldst leave them poor, begging of 

l Generally the voids ‘ foi parents ami ncai rclali\cs” aie supposed 
to be connected with the injum tioii to nuike a bequest, the import of 
the passage thus being that a man v ho iea\ es wealth should bequeath 
It to parents and kindred, and owirg to this iiUeipretation the lerse is 
looked upon as being abrogated li\ M 4 11,12 But as .ilieady shown, 

both these \erses expressly speak of the bequest and requiie the piopertj 
to be divided only after payment of bequest or debt The interpietation 
I have adopted makes it consistent with olhei vcises of the Holy Qm’an 
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other people, and thou dost not spend anything with 
which thou seekcst the pleasure of Allah but thou art 
rewarded for it, even for the morsel that thou puttest 
into thy wife's mouth ” (Bu. 85 ; 6 ; M. 25 : 1 ; Tr. 
28 : 1). The same hadith is reported somewhat differently 
through another channel and, according to this report, 
Sa‘d ibn Abi Waqqas said ; “ The Holy Prophet paid 

me a visit when I was ill, and he asked me if I had made 
a will. I said. Yes. He then asked. How much. I said, 
I have bequeathed the whole of my property to be spent 
in the way of Allah, He said. And what hast thou left 
for thy children. I said. They are in sufficiently good 
circumstances. He said, Better make a will about one- 
tenth of thy property. I then continued to ask him for 
less and less (for the heirs), until he said. Make a will 
of one-third of property and one-third is much ” (MM. 
12 : 20-ii). These reports make it clear that the will 
spoken of on various occasions in the Holy Qur’an is a 
charitable bequest, and not a will for the heirs, and that 
this bequest was to be limited to one-third of the pro- 
perty, so that the heirs might not be depn\cd of their 
share of inheritance, the well-being of the heirs being 
as good a consideiation with the lawgiver as charity. 
It may also be added that, according to another hadith, 
a bequest is not allowed in favour of an heir : " There 

IS no bequest for an heir ” (AD. 17 : 6 ; Tr. 28 : 4 ; IM. 
22 : 6). To this are added in some reports the words 
“ unless the heirs wish it ’’ (MM 12 : 20-ii). Thus while 
generally a wall can be made only for charitable objects, 
and not for the heirs, it is permissible to make a will in 
favour of heirs, if they wish it ; so that if they have no 
objection, any arrangement may be made for the dis- 
posal of the property by wnll. Hence if the heirs agree, 
a man may either divide the whole property by will, 
or he may leave the property undivided, fixing the shares 
of the heirs in the income. 
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DEBTS 


, , . , . The writing down of debts is 

an ordinance of the Holy Qur’an : 

“ O you who believe 1 when you deal with each other 
in contracting a debt for a fixed time, write it down, and 
let a scribe write it down between you with fairness ; and 
the scribe should not refuse to write ; as Allah has taught 
him, so he should write ; and let him who owes the debt 
dictate, and he should be careful of his duty to Allah, his 
Lord, and not diminish anything from it ; but if he who 
owes the debt is unsound m understanding or weak, or if 
he is not able to dictate, let his guardian dictate with 
fairness, and call in to witness from among your men two 

witnesses and be not averse to writing it, 

whether it is small or large, with the time of its falling 
due ; this is more equitable in the sight of Allah and 
assures greater accuracy in testimony, and the nearest way 
that you may not entertain doubts afterwards ” (2 ; 282). 


Debtors should be dealt with most leniently : “ And 
if the debtor is in straitiiess, then let there be post- 
ponement until he is in ease ; and if you remit it as alms, 
it is better for you, if you knew ” (2 : 280). 


These two regulations, the writing down of debts 
Lenienc> t o a r cl s according to the dictation of the 
debtors recommended. debtor in the presence of witnesses, 
and lenient dealing with those in straitened circum- 
stances, are the basis of Islamic regulations on debts, and 
are supplemented by a large variety of detailed direc- 
tions and recommendations contained in HadiA. The 
concern of the Holy Prophet for the debtors is reflected 
itt'hia sayings on this point, of w'hich I quote a few only : 
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“ May Allah have mercy on the man who is gener- 
ous when he sells and when he buys and when he 
demands payment of debt ” (Bu. 34 ; 16). 

“ The angels received the soul of a person from 
among those who were before you and asked him if 
he had done any good. He said, I used to deal 
leniently with the well-to-do debtor and to remit the 
debt to one who was in straitened circumstances, so 
he was forgiven ” (Bu. 34 : 17). 

“ Allah will give shelter to the servant who gives 
respite to one in straitness or remits to a debtor ” 
(Ah. I, p. 73). 

“ Whoever gives respite to one in straitness or 
makes a remission in his favour, Allah will save him 
from the vehement raging of the heat of Hell ” (Ah. 
I, p. 327). 

“ There is no believer but I am nearest to him in 
this world and the Hereafter, ... so any believer 
who leaves behind him property, his relatives shall 
inherit whoever they may be, but if he leaves a debt, 
or a family for whom there is none to care, I am his 
maula (guardian) ” (Bu. 65, sura 33, ch. ll. 

“ I am nearer to the believers than themselves, so 
whoever of the believers dies and leaves a debt, its 
payment is on me, and whoever leaves property, it is 
for his heirs ” (Bu. 69 : 15\ 

These hadith show that the debts of a debtor who is 
in straitened circumstances and unable to pay must either 
be remitted or paid by the state. 

While the lender is advised in numerous hadith to be 
Insistence laid on p.iy- lenient and iiot to e.xert undue pres- 
ment of debts sure, and to remit, if the debtor is 

in straitened circumstances, part, or even the whole, of a 
debt, the debtor is also told to repay the debt in a goodly 
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and liberal manner (Bu. 40 : 5, 6). In the hadith narrated 
in these chapters, the Holy Prophet is reported to have 
said : “ Among the best of you are those who are good 
in payment of debt.” The rich, especially, are told not 
to postpone payment of debt. Postponement in their 
case is called injustice (ziilm) (Bu. 38 ; 1, 2). The man 
who contracts a debt intending not to pay it back is con- 
demned (Ah. II, p. 417). The hadIA has already been 
quoted which shows that the payment of debt has pre- 
ference over spending in chanty. In the case of an 
inheritance, the heirs do not take their shares until all 
debts have been paid (Ah IV, p. 136) ; and when there 
is a will, the debts must be paid before its execution (Ah. 
I, p. 79). 

Though the necessity of contracting debts at times 
WarninR .isjjiiist m- IS rccogiiized, and the Holy Prophet 
debtednc.^i himself IS reported to have done so 

on occasions, yet he, at the same time, gave warnings 
against being in a state of indebtedness. It is related in 
a hadiA that “ he used to pray very frequently, O Allah I 
I seek Thy refuge from faults and debts. A man said 
to him, O Messenger of Allah ! it is very frequently 
that thou prayest against being in debt ; and he replied, 
A man when he is m debt speaks and tells lies and makes 
promises and fails to fulfil them” (Bu. *13 • 10). Accord- 
ing to another hadith, “ Anas said that he heard the 
Holy Prophet often praying, O Allah I seek Thy refuge 
from anxiety and grief, and from lack of strength and 
indolence, and from niggardliness and cowardice, and 
from being overcome by debt and the oppression of men ” 
(Bu. 56 : 74). It is also related that when a bier was 
brought to him, he would enquire if the dead man was in 
debt, and if so, he would tell his Companions to say 
funeral prayers over him ; and if he was told that he had 
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left something to pay his debts, he would personally lead 
his funeral prayers (Bu. 69 : 15) 

It will be seen from what has been stated above 
that helping those in distress forms 
UsuiN prohibiiLii basic outlook of Islam on human 

society. The prohibition of usury rests on the same 
basis. Even the earlier revelation at Makka denounced 
usury, yet without prohibiting it ; “ And whatever you 
lay out at usury, so that it may increase in the property 
of men, it shall not increase with Allah ; and whatever' 
you give in charity desiring Allah's pleasure, it is these 
that shall get manifold ” (30 : 39). Prohibition came 
later, and is contained in the following verses which are 
among the latest revelations : 

“ Those who swallow down usury (nha) cannot 
arise except as one whom the devil has prostrated by his 
touch does arise ; that is because they say, Trading is 
only like usury ; and Allah has allowed trading and 
forbidden usury ” (2 : 275). 

“ Allah does not bless usury and He causes 
charitable deeds to prosper, and Allah does not love any 
ungrateful sinner ” (2 . 276). 

“ O you who believe ' be careful of your duty to 
Allah and relinquish what remains due from usury, if you 
arc believers. But if you do it not, then be apprised of 
ivar from Allah and IIis Apostle; and if you repent, then 
you shall have your capital ; neither shall you make the 
debtor suffer loss, nor shall you be made to suffer loss " 
(2 : 278, 279). 

To these may be added an earlier revelation ; 

“ O you who believe ! do not devour usury, doubling 
and redoubling, and be careful of your duty to Allah that 
you may be successful ” (3 : 129). ■ . ... 
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The prohibition of usury is clearly associated in 
Reasons for prohibi- these Quranic verses with charity, 
lion for inasmuch as charity is the broad 

basis of human sympathy , usury annihilates all sympathetic 
affection. The usurer is compared with him whom the 
devil has prostrated by his touch, so that he is unable to 
arise. Such is, in fact, the usurer who would not 
hesitate to reduce the debtor to the last straits if thereby 
he might add a penny to his millions. He grows in 
selfishness until he is divested of all sympathetic feelings. 
Usury moreover promotes habits of idleness, since the 
usurer, instead of doing any hard w'ork or manual labour, 
becomes like a parasite living on others. In the great 
struggle that is going on between capital and labour, 
Islam sides with labour, and by its prohibition of usury 
tries to restore the balance between the tw^o, not allowing 
capital to enthral labour. It is in reference to the 
honourable place that Islam gives to labour that the Holy 
Qur’an says that “ Allah has allowed trading and 
forbidden usury, ” tor while trading requires the use of 
labour and skill, usury does not. To help the distressed 
one who is in straits is the object of Islam and to reduce 
him to further straits is the end of usury, and hence it is 
that usury is called “ war ” with Allah and His Apostle. 

^adi^ IS equally emphatic against usury. It 
^ ^ condemns not only the usurer but 

Hadilh on usurv 

also the man who pays the usury 
(Bu. 34 : 25), because he helps the cause of usury; and, 
according to one hadith, the witnesses and the scribe in 
a usurious transaction are equally blamable (Bu. 34 : 24). 
Certain details are also added, describing the exchange 
of gold with gold, and wheat with wheat, and dates with 
dates, as rtbn (usury), unless it is a hand to hand 
transaction (Bu. 34 ; 54). Another I^dith makes it more 
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dear. Usama reports that the Holy Prophet said, There 
lb no Tibet unless there is postponement in payment 
(Bu 34 79) This shows that only those cases were 
treated as nbCi (usuiy) in which there was a barter only 
in name, the transaction being really usurious. Gold was 
given to a man on condition that he would pay a greater 
quantity of the same after some time, or w'heat was 
delivered on condition that he would lepay a larger 
quantity of the same This is clearly a usurious 
transaction though it was gi\en the apparent form of a 
sale. It niay be added that a case in which the debtor, 
of his own free will, paid to the creditor a certain sum 
over and above the oiiginal debt, was not considered a 
case of Tibet i AD. 22 1 1). This was a case in wdiich the 

Holy Prophet himself was the debtor, and when he paid 
back the debt, he laid something in addition. Such 
excess is in fact a gift made by the debtor of his own 
free will and is not prohibited 

The basis of the prohibition of usury is undoubtedly 
sympathetic feeling tow aids those in 
distress, but the w'ord used is rtb^ 
(lit., an exccsn or addition) which means ati addition over 
and above the principal sum lent (TA., LL 1 , and, 
therefore, though the word is considered by some modern 
writers to apply only to usurious transactions, . it 
apparently includes all kinds of interest, whether the rate 
be high or low, and w'hethcr the interest is or is not 
added to the principal sum, after lixed periods. In fact, 
it would be diflicult to discriminate between interest and 
usury, and indeed all interest has a tendency to assume, 
ultima tel)’, the form of usury, and becomes oppressive for 
the debtor, a fact which is boinc out by the history of 
indebtedness m all countries It is sometimes argued 
that the prohibition of inteiest would be a serious draw- 
back in the carrying on of trade and business transactions 
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and also in the execution of important national schemcb 
it IS true that this prohibition, if taken in a broad sense, 
does not tit in the frame ot the modern woild conditions, 
but the high ideal which Islam places before itself is not 
unworkable, and the gieat Muslim nation of early days, 
spread over ^ast territories, the vanguard of the great 
nations of the world in the march of civilization, carried 
the Quranic injunction regarding riba faithfully into 
practice. The material civilization ofHuiope has, howevti, 
given rise to conditions m which usury and interest seem 
to be unavoidable, and so the Muslims were told thntccii 
centuries before : 

“The Holy Prophet said, A time will come o\er 
people n hen not a single p« ison will remain who does 
not swallow down nbd, and if there is any one who 
refrains from it, still its \apour (or dust) will o\crtal‘e 
him ” (AD. 22 • 3 k 

Such is the time in which we arc Inmg, and until a 
Deposits 111 iwiiU- (.1 new cnilization is e\o]vcd which is 
Go^er^lllCl't irea'uiii.'» based Oil morality and the sympathy 
of man for man, some solution has to be sought for the 
great economic questions which confront the Muslim 
nation. In the forefront of all these questions is the 
modern banking system. Is this system in conformity 
with the Quranic law which prohibits riba"^ Usury is 
undoubtedly universally condemned to-day, though it is 
still rampant in India and has cntiiely demoralized both 
the lenders and the borrow cis, but the banking sj'steni 
with its legalization of interest is looked upon as a 
necessary condition of economic life, and in the pre\ailing 
conditions this seems to be unavoidable. Not only 
Muslims living under non-Muslim governments cannot 
avoid it but even Muslim states seem to be driven to the 
necessity of employing it. Take only the question of 
trade, which is, to-day, no longer a national but an 
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international concern, and it will be found that it is 
entirely dependent on the banking system. Now the 
banking system, if it had to be evolved anew, could have 
been based on a co-operalive system m which capital and 
labour should be sharers in profit as well as in loss ; but 
as it IS, the modern banking system fav'ours capitalism 
and the am.assing of wealth instead of its distribution. 
But whatever its defects, it is there, and the dust of ribs 
overtakes the n an who does not swallow it, as the 
hadith says. 

The question of deposits in banks, on which interest 
„ , , , is payable, seems to be more or less 

like the question of trade, a necessity 
of modern world conditions, which cannot be avoided. 
The bank recenes the deposits not as a borrower but 
as a trustee, wheie money is safe and n.ay be w'lthdrawn 
in need. But at the same tin c it does not allow the 
money to lie idle, and draws seme profit from it, the 
major portion of which again comes in the shape of 
interest Out of this inc'fit. the bank pajs a certain 
amount to the depositors, the rate of which depends 
generally on the econonne conditions pre^ ailing in the 
country concerned, or in the world at large. It does not 
make over the entire piofit either to the shareholders or 
to the depositors, but carries a certain amount to a 
reserve fund which it can fall back upon in less profitable 
years, or in cases of loss. far, therefore, as it is a 
paitof the profits earned by the bank, there is nothing 
objectionable in it, but that profit itself being largely 
income from interest, the question of r-ibs comes in 
indirectly. 

To be on the safe side, a depositor may spend the 
excess amount which he receives as interest on his 
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deposit for a charitable objectJ In fad, if the depositor 
deposits his money ^\lth the intent that he would not 
receive the interest for his peisonal use, and, on rcceiA- 
ing the amount from the bank, he actually niakes it over 
to some charitable institution, he has lelinquished the 
rihB, as commanded by the IIoK Qur’an. The only 
diflference is that he relinqui'^hc*: it, not in favour of the 
bank, which takes the place of the borinwer in the case 
of a debt, but in favour of some chant} Tiut still the- 
depositor, who takes the place of the creditor, does 
relinquish the interest A little thought will show that, 
in this case, the person in whose fa\ our the interest 
should be relinquished is not the bank, oi a Go\crnment 
treasury, which does not stand in need of such help, but 
only charitable institutions which aie woiking for the 
welfare of the Muslim comn unity as a whole It is a pity 
that lacs of rupees of interest, which Muslim dcpositois 
are relinquishing in fa^rur of banks or Go\ernmcnt 
treasuries, aie not only a less, to the Muslim comiTunity, 
but are actually being used to help non-Muslim propa- 
ganda against Islam, because thc} aie made over to 
Christian societies, the banks or the tieasuries having no 
right under the law to claim the money thus relinquished 
It IS short-sightedness on the pait of the Muslim depo- 
sitor to relinquish what he coi siclcrs to be riha, not for 
the benefit of his owm community but to its detriment, 
and for the benefit of a communitv which is carn-ing on 

1 It ^\cls tlif loiindLi ()1 thc \hiii.i(li\ \ a iiiomiucmI ^\hl) lust ‘-iigKcst- 
ed this course On account of lus gicni .iiiMctj loi the propagation of 
Islam, he directed tha< thc inlcrc't on bank depoMti should be spent loi 
the propagation of Islam He partitu'arh laid stress on the point th.il 
insistence on I eceiMiig the I /i;« was railrd .1 " w ar 'with Mia'i and Ilis 
Messenger (2 279' and that thcief'iie the nioiiei so lei cn ed should be 
spent on the stiugple which was being (airied on foi Ihe defence .ind 
propagation of Islam The opinion that the .inioinit of inicrest on bank 
deposits should be spent on chanlablc ribjec is has now been adopted by 
the JamVal ai-T^laina, n represen tatnc liodi of Muslim theologians 
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a wai against Islam. 

The co-operative banks arc more in consonance with 
,, , , the spirit of the teachings of Islam, 

as the idea underlying them is the 
amelioration of the lot of the poor who are thus saved 
from the clutches of the usurious banias. There is 
moreover this difference between an ordinaiy bank and 
a co-operative bank, that the former is generally for the 
benefit of the rich and the capitalists, and the latter for 
that of the poor and the labouieis. In the co-operative 
bank, moreover, the shaicholdeis are also the depositors 
as well as the borrowers of money, and the interest 
paid to the bank is, moie or less, in the nature of a 
contribution bj winch the boiii/wer of n oney is also 
ultimately benefited. 

Interest on the capital w'lth which a business is run 
InliMe^t on buMiii'--' differs a little from oidinary debt. 

It IS in fact a case in which capital 
and lahoui aic shaicrs Islam does not prohibit a 
partnership in which one peison supplies the capital and 
the other laboui. But it icquircs that both capital and 
labour shall be sharers in profit as well as in loss. The 
pajment of interest at a fixed rate means that capital 
shall ahva\ s have a profit, even though the business may 
be running at a loss It is true that when the business 
IS profitable, the late of intcicst nm be much less than 
the profit earned, but in all such uncertainties the view- 
point of Islam is that neither side should have undue 
advantage or be made to suffer undue loss. If the 
business is run at a profit, let capital have its due share 
of the profit, but if it is being run at a loss, let 
capital also share in the loss. It is sometimes 
urged that the keeping of an account of profit and loss 
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is itnpiacticable, but this is leallj not the case, as every 
business man must keep an account of piofit and loss, 
if only for the purposes of taxation Similar accounts 
are also kept by all joint-stock companies, and there is 
not the least difficulty in keeping them. This method is 
more ad\antageous for the general \\elfare of the commu- 
nity than the method of charging interest on cajntal, 
which promotes capitalism and is unjust to labour. 

Bonowings by a state or a company for the puipose 
of executing big piojccts, such as 
State boiiowirif,-- building of railways, canals, etc., 

stand on a diffeient basis. In such cases the shaie- 
holdeis who supply the capital aie generally paid a 
dividend, which is calculated on the basis of profits 
But sometimes the shareholders are paid a fixed rate 
of interest. The question is whether these cases would 
come under the Quranic piohibition of nba ' The late 
of interest is no doubt fixed, but still this interest is paid 
out of the profits and is gencially a pait of the jirofits. 
Occasionally the profits of the concern may be less than 
the amount of interest paid, or theie may be even a loss, 
but in such cases there is a reserve fund to fall back 
upon. It cannot hoivever be denied that the payment 
of a varying dividend is more in accordance with the 
spirit of the teachings of Islam than the payment of a 
fixed rate of interest. 
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CHAPTER X 

GENERAL REGULATIONS 

Sec. 1 . — Foods. 


In addition to mles and regulations for the perfec- 
uiam pH.motp^ < i.'.nr,- tion of Self and for the better rela- 
tions of man with man, there are 
certain re<;tncti\ v regulations of a general nature, the 
object of ^^hlch is to teach man ways of clean living. 
These regulations relate to foods, drinks, dress and a 
number of other things, nnd have both a physical and a 
moral value. It is a recognized fact that the food which 
a man uses, nay even his chess, effects not only his consti- 
tution but also the building up of his character, and hence 
in a complete code of life, it was necessary that m.en 
should be taught ways of clean eating, clean drinking, 
clean dressing, clean appcaiance and clean habits of all 
Kinds. These regulations aic sometimes obligatory but 
vciy often of a recommendatory nature. 

The first general rule regarding foods, and which 
ciciinai niip'! iranifi- applies to cliinks as well, is laid 
insfooiN down in the following words in the 

Holy Our an “ 0 people ' eat the lawful and good 
things out of what is in the earth ” (2 : 168). The 
Aiabic word foi lawful is halal, and that for good things 
tayyib. Halla means he niitud or undtd a thing, and 
hence hill or halal mean*! being jree or alloivable. The 
first condition therefore is that the food and drink 


made use of, is allow'ed by laws or more defimtelj-, is not 
prohibited by law. The other condition is that it should 
be tayyib. This word is dciived from taba which means 
it was good, pleasant, delight] id, delicious or sweet, or 
it was considered to be so, or it was or became Pure or 
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clean, and hence tayyib caiiics both significances, pleasant, 
delightjul, ilclicioiis oi sxvcet, Am\ pure clean (LL.' 
An impure oi unclean thing oi a thing which offends 
good taste should therefoie not be used as an eatable 
The same rule applies to drinkables 

The above rule, to avoid unlawful and unclean 
Moderation . e r o m- things, is supplemented by tu o othoi 
mended, equally impoitant diicctions of a 

general nature. The fust is an intiidiction against 
excess : “ And eat and drink and he not inuroderate, 

for He does not lo\e the inimodeiate (7 ; 31) Im- 
moderation may either be in the talcing of diet, \\hen 
one overloads his storrach with food, or it may be in 
the taking of paiticular kinds of food Poi instance, 
meat and vegetables both s(i\eas food for nan. but 
it would be a mistake either to insist on n cat to the 


exclusion of vegetables, or on \cgctables to the exclusion 
of meat Any food, howe\er good, is injurious to health 
if taken in excess. Moderation in eating is a guarantee 
of health. And just as overfeeding spoils the system, 
underfeeding undermines the health Hence the direc- 
tion is given : “ O you who believe > do not forbid youi- 

selves the good things which Alkih has made lawful for 
you and do not exceed the limits ” (5 . 87). In these 
words, all self-denying jwactices by which a man either 
deprives himself of the ncccssaiy quantity of food or 
of certain kinds of food, arc denounced Good thiims 
which are helpful in building up the system should not 
be denied. 


Four things are expiessly prohibited in the Holy 


Prohibited foods 


Qur’an “ O you w ho believe ' eat 
of the good things that W'e have 


provided you with, and gne thanks to Allah, if Him it is 


that you serve. He has only foibidden you that which 
dies 6f itself, and blood and flesh of sw'ine, and that 
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over which any other name than that of Allah has been 
invoked ; but \vhoe\ei is dri\<n to necessity, not desiring 
nor exceeding the limit, no sin shall be upon him , surely 
Allah IS Forgiving, Merciful ’’ i 2 ; 172, 173). The same 
prohibition had already been revealed in v. 16 : 15, while 
the Holy Piophet was yet at Makka, in nearly the same 
words, whereas in v. 6 ; 146, another Makka revelation, 
reasons are added for the prohibition, while v. 5 ; 3, 
which IS the latest revelation on the point, adds several 
things by way of explanation. 

The prohibited foods thus are . — 

1. That uhich dies of itself,' According to v. 5 : 3, 
the following are included • “ The stiangled animal, and 
that beaten to death and that killed by a fall and that 
killed by being smitten with the hoin, and that which wild 
beasts have eaten ” “ That which died of itself and that 
which w'as torn by beasts” were forbidden by the law' of 
Moses also (Lev. 17 15) 

2. Blood, explained as ‘‘blood poured forth” in 
V. 6 : 146. This w'as also forbidden by the law of Moses 
(Lev. 7 • 26). 

3. Flesh of sw'ine. This was also forbidden by the 
law of Moses (Lev. 11 7). Jesus Christ, like a true Jew, 
seems to have held thf’ swine in abhorrence ‘‘ Neither 
cast ye youi pearls befoie swine ” (Mt 7 . 6). He is 
also reported to have cast out a number of unclean spirits 
which he then allowed to go into a herd of swine, causing 
it to perish thereby (Mt 8 •30-32; Mk 5 • 11, 12). 
This shows that he looked upon the animal as unclean. 
St. Peter compares sinners who relapse into evil to 

1 1 he lU -'ll IS iinjliihiiccl lull ilie '■i.in nia\ he used I lie Piophcl saw 

i dead jjoat nf w hit h llie skin had niU been icnio\ cd, and said lhat w hat 
was unlawful iheieot was the llcsh. an<l lhat there was no harm in proflt- 
ing by its skill (Bu 72 29) I lom this it ina> be concluded that other 
parts, su( h as bones ma\ also be m.nde use of 
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swine who go again to wallow in the mire after they are 
washed (2 Pet 2 • 22^ 

A. The fourth kind of foibidden food is that over 
which any other name than that of Allah has been 
invoked at the time of slaughtering it. In \ . 5 • 3 “ vhat 
IS sacrificed on stones set up (for idols) ” is added, and it 
evidently comes undei this description. 

It may be added that the Holy Qur’an speaks of the 
first three forbidden foods, cairion, blood and poik, as 
unclean things, vhile the fouith, the invocation of othei 
than Allah’s name at the time of slaughtering an animal, 
is called ./is^ or a tiansgression of the Divine command- 
ment. The reason foi this distinction is that there is 
uncleanness in the case of the first three, since they ha^c 
a pernicious effect upon the intellectual, the jihysical or 
the moral system , while in the fourth case, the spiritual 
side IS affected, as the ln^ocatlon of other than Alhih’s 
name or sacrificing foi idols, associates one with idolatij. 
In this case the thing is not unclean in itself, like blood 
or carrion or pork , it is forbidden because the use of such 
food associates a man with idolatry. 

According to the law of Islam, all animals that aie 
siaughtonns of ,m allowed as food must be slauglilei cd 
nnimai m such a manner that blood flows 

out. The Arabic word for slaughter is dhabaha which 
means originally he cut or divided Icugthxi'ise in a 
general sense, he killed or slaughtered and technically 
he slaughtered an animal in the manner preset tbed b\ law, 
1 , e. by cutting the two external jugular veins, oi by 
cutting the throat, from beneath, at the part ne^ t to the 
head (LL.). According to Fiqh, foui ^elns are cut off m 
slaughtering an animal, hulqtim or the windpipe, mart' or 
the oesophagus and the wadajan or two external jugular 
veins (II. II, p. 421) In the Holy Qur’an, however, this 
word is used in a general sense, while the technical 
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word for slaughtering an animal for food in a particular 
manner is tadhjitya which occurs in v. 5 3. Tadhkiya is 

the intensive form of dhgk-an or dhaha' which is 
originally applied to the hunting or flaviing of fire, and 
dhakka-l-nar means he made the fire to burn (LL.) 
According to the same authority, the proper significance 
of tadhkiya ithe infinitive form of dhakkei) is the causing 
of the natural heat to pass jorth, but it is used peculiarlj 
in the law to signify the destroying of life in a particular 
manner, being the same as dhahh. The idea underlying 
this particular manner of slaughter is causing the blood 
to flow so that the poisons containfd in it should not 
form part of food ^ The same appears to be the reason 
for prohibition of blood as food Fish, or other water- 
game, does not lequirc to be slaughtered (Bu 72: 11), 
and it IS allowed whether caught by a Jew oi a Christian 
or a Magian {ibid), or by anybody else ; so also fish 
which has been thrown out by the sea or river on dry 
land or which has been left b\ the water having receded 
from it (5 : 96), and w'hich has therefore died before it 
is caught Ibn ‘Abbas howe-\ei adds, unless \ou hate it, 
that IS to say, it stinks (Bu, 72 11), 


It should be further noted that when an animal is 
, , , , slaughtered, it is necessary that the 

InNokiiij; tPc luiiiic of ® , y 

Clod oil *^1 iMfcsi.U'WMi name of God should be invoked. 

The Holy Our’an lays dowm plainly ; 
“ And do not eat of that on wdiich Allah’s name has not 
been mentioned, and that is most surely a transgression ” 
(6 : 122), Hence it is necessary that at the time of 
slaughtering an animal, the following words should be 
pronounced Bismillnh Allahii Akbar — In the name of 


1 Jhalba oi killing Ihr .iniiiial bj one stroke dors not allow the blood 
to llo^^ foitli, anil It IS therefore not allowed to the Mushiiis Simdans the 
( ase with .ill othei iiicthuds of killing in which blood docs not How out 
tomplctclj 
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Allah, Allah is the Greatest of all. This practice is 
traceable to the Holy Piophet ' Bu 72 IG , Ah 111 
pp. 115, 1S3).’‘ If the man \\ho slaughteis the animal 
forgets to pronounce these woids, the flesh of the animal 
is allowed i Bu. 72. 14). but if he omits the ^^ords 
intentionally, there is a difference of opinion, Imam 
Shafi*i allowing it e\en in this case against the Haiiafi 
view iH II. p 419i In slauiihteiing an animal, any 
sharp instrument may be used which causes the blood to 
flow, and the flesh of an anm al which was slaughtered b) 
a maid with a stone was allowed (Bu 72 . 17 . The food 
of the followers of the Book is expressly allowed in the 
Holy Qur’an “And the food of those who ha\e been 
given the Book is lawful for xou. ard } 0 ur food is lawful 
for them” 5 • 5) A Muslim may therefore in\iti- the 
followers of the Book to his own table and he may 
eat at their table. But Hadith makes it further clear 
that the animal slaughtered h\ the Ahl al-Kitab is 
allowed in this verse, Zuhri adding the condition that if 
the slaughterer was he aid uttering a name ether than 
that of God, the flesh was not to be eaten, but if he was 
not so heard, then it was lawful for the Muslims to eat 
it (Bu. 72 • 21) An animal slaughtered by an uncircum- 
cised person is also allcwcd Ittd As slated elsewhere, 
the words .-^hl al-Kitab aie applicable to fodewers of all 
revealed religions, such as the Magi, the Hindus etc., and 
a certain food ' cheese) prej ared by the Magi was 
allowed b\ the Holy Tiophet, though he wae told that 
in its prepaiation use had been made of what died of 
itself ; and he only said. Mention the name of .Allah 
over it (Ah I, p 302). Dhjbiltat al-A'rSh — .Animals 
slaughtered by desert .\rabs — is the heading of one of 

1 Ahmad ^J:'eak^ uf both j ?.<\ ii ^ h itiinuu and 

AUShu /frtarl. while Bold an •■peak' nulv <•! mentionmg the name of 
AH&h, which in fact miludcs both aiimiti and {iit’fjTr 
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Bukhari’s chapters, and under this is mentioned a hadlth 
from ‘A’lsha, according to which a certain people came to 
the Holy Prophet and enquired of him about meat which 
was brought to them by other people, and they did not 
know whether the name of God had been mentioned over 
it or not. The Holy Prophet’s reply was ; “ Mention the 
name of Allah over it and cat it ” (Bu 72 • 20). This 
gives a w'lde latitude in doubtful and difficult cases where 
a Muslim must depend on food piovided or prepared bj’ 
other people. 

The Holy Oui'an expiesslj allows game • “ Sa)’, 
the good things are allowed to you 

(j.inip ° , , , 

and what jou have taught the beasts 
and birds of prey, training them to hunt — you teach them 
of what Allah has taught you — so cat of that which they 
catch for you, and mention the name of Allah oxer it” 
(5 : 4). Idadith makes it clear that the name of Allah is to 
be mentioned when letting off the beast or bird of prey 
(Bu. 72 • 1) The animal caught may be eaten even though 
it IS killed by the beast or bud of prej-^ i. Bu. 72 • 2) The 
killing of game by tin owing pebbles and hazel-nuts is 
howex'er forbidden (Bu 72 4'. Killing it bx arroxv is 

alloxved fBu 72 7), since the airow causes the blood 

to floxx. Game shot xxith a gun n u^t folloxv the same 
rule, but in both cases the bismiUiih n.ust be uttered at 
the time of letting off the arroxx or discharging the gun, 
and if the game is killed before it is caught and 
slaughtered, theie is no haim As regards the game of sea 
or xx’ater, it is all to be taken as slanghteied (Bu. 72 : 11). 

According to Hadiffi, the Holy Prophet prohibited 
Piohibitinns in ii.iiiiUi all beasts of prex- xvith a nSh (the 
canine tooth) (Bu. 72 : 28), and all 
birds of prey xxith a claxx (AD. 26 • 32). The tame ass is 
also prohibited (Bu. 56 : 130), but not the xvild ass xvhich 
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is allowed (Bn. 28 : 3) ; the mule is prohibited but not the 
horse (AD. 2b 23) Dzabb (lizard) is not prohibited, 
out the Iloh' Prophet did not eat it when it was brought 
before him (Bu. 51 ; 7' In one hadith it is said that 
the Holy Prophet did not eat the hare, though he did not 
prohibit it (AD. 26 26), as if, he did not like it 
personally, but this is the Mew' of ‘Abd-Allah ibn ‘Umai 
and a very few others as against the universal view' , and 
Bukhari has a clear hadlA that when a hare was hunted 
by Abu Talha and he sent a part of it to the Holy 
Prophet, It was accepted bj- him (Bu 72 31 j, and 

therefoie theie is no reason to suppose that he disliked 
it. To the list of prohibitions mentioned m Hadi^, Fiqh 
adds hyenas, foxes, elephants, weasels, pelicans, kites, 
carrion-crows, ravens, croccdilcc, otters, asses, mules, 
wasps and all insects (H. 11, p. 424) As shown at the 
very outset of this section, among things which are 
allowed much depends on personal liking and disliking . 
a thing which may be good (tayyib) as food for one man 
or one people may not be so for another Certain things 
may be good and even useful as food, but their use might 
be offensive to others . it was due to this that the Holv 
Prophet said that whoe^el ate law onions and garlic, he 
should not approach the mosque (Bu. 10 160). because 

the odour would be offensne to others , but there is no 
harm in taking them in a cooked form iTr 23 3 , Ah. I, 

p. 15), or in some other form in which it may not give an 
offensive odour, or on occasions when one is not likely 
to appear in public. 

It is recommended that hands should be washed 
Good nicuiner, in before the taking of food and after 
finishing it (AD. 26 ; 1 1), and that 
when one begins a meal, he should do so w'lth the 
pronouncement of btsiiullah (Bu. 70 2), and that when 
he finishes it, he should give thanks to God or say 
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ill haiiulu h-lldh (Bu. 70 55). The following form of 
thanksgiving is recommended in a hadith Al-liamdii 
li-Udhi~llad]u kafd-nd wa aiwaiul gh gira makjiyy-m wa 
lit makfnr-iu (Bu. 70 55) ; which rendered into English 
IS as follows . ‘‘All piaise is due to Allah Who gave us 
sufficient to eat and to drink, praise w'hich is not rejected 
nor denied.’’ 

In anothei hadith, the man who gives thanks to God 
after taking a meal is compared to the man who fasts 
and is patient in suffering (Bu. 70 5/). It was the Holy 
Prophet’s practice to cleanse the mouth w'lth water after 
taking food (Bu. 70 ; 52), so that no particle of food 
should be left in the mouth. There is also a direction 
that a man should eat with the right hand i Bu. 70 : 2). 
To blow on food oi drink is prohibited (Bu. 74 : 24 ; 
Ah, I, 309, 357). Taking of food when in a reclining 
posture is not commended (Bu 70 * 14), nor eating and 
drinking while standing f Ah III, p. 199), but Bukhari 
reports that ‘All intentionally drank water while 
standing, and added that people did not like it but 
ho had seen the Holy Prophet drinking water while 
standing (Bu. 74 15). It is also regarded as good 
manners in eating that a man should take only so 
much in his plate as not to leave anything on it 
after eating (Ah. Ill, p. 177), and that he should 
take a moisel from what lies near his hand (Bu. 70: 3). 
Of the Holy Prophet it is related that he would never 
find fault with the food which he w^as oft'ered , if he liked 
it he would eat of il, and if be disliked it he would ka'vc 
it (Bu. 70 22) There is nothing to show that taking 
food while sitting on a chair is forbidden, or that helping 
oneself w'lth a spoon or a knife is disapproved of. On 
the contrary, the Holy Prophet is spoken of as helping 
himself with a knife to cut cooked meat (Bu. 10:43; 
Tr. 23 : 32). Feeding the hungry when one sits at a 
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meal is also regarded as good manners in eating (Bu. 70 
1, 11). Eating and dunking in ^esbtlb of silvti and gold 
vvas prohibited (Bii 70 30.7-1 27, 28), because it is a 
luxury which can be enjoyed by the rich at the expense 
of the poor, and is against the democratic spirit of 
Islam. 

For the fostering of good relations it is recommended 

. that a man should ha^c no hesitation 

LnleiUiiiiiin.'iil'- 

in eating at the house of his relatives 
or friends “ Theie is no blame that you cat at 

your houses, or } our fatheis’ houses, or your mothers’ 
houses, or your brothers’ houses, or j our sisters’ houses, 
or your paternal uncles’ houses, or your paternal aunts’ 
houses, or your maternal uncles* houses, or jour maternal 
aunts’ houses, or houses whcieof j ou possess the kcj s, 
or your friends’ houses” (24 • 61) .\ppaiently, it is 
meant that among near relatnes and close friends, one 
may eat at another’s house if the time has aimed foi a 
meal, though he maj’ not Imc been invited beforehand 
Stress IS laid on the acceptance of an invitation to a 
feast: “The Holy Prophet said. When a person is 
invited and he does nut .iccept (or replj), he disobej's 
Allah and His Messenger ” (-\D. 26 1). Entertainment 
of guests IS also emphasized (AD. 25 : 5). It is stated 
that when the Holy Prophet came to Madina, he 
sacrificed a camel or a cow (to feast his friends) (AD, 
26 : 4) ; from which it is concluded that when a person 
comes home from a journcj', he should enteitain his 
friends at meals. Inviting the follow'ers of other 
religions, and accepting then invitation, is expressly 
spoken of in the Holy Qui’an; “ And the food of those 
who have been given the Book is lawful for j-ou, and 
j'our food IS lawful for them” (5 5). The Holy Qur’an 
speaks of eating together or separatelj' as one likes . 
“ It is no sin in you that you eat together or separately” 

736 



GENERAL REGULATIONS 


(24:61). Iladith recommends social functions in which 
people should eat together • “ Gather together at your 

meals, you will be blessed therein” (AD. 26 : 14). The 
levelling inHuence of Islam asserts itself even in eating, 
and it IS recommended that a servant may be seated at 
the same table with his master, or at least he should be 
given a part of the food which the master eats (Bu. 70 : 
56) Islam therefore allows no distinction between 
superiors and subordinates in sitting at the same table 
at meals, as in standing in the same row at prayers. In 
its physical as well as spiritual aspects, it is essentially 
the religion of democracy. 

Seciton 2. — Drinks. 

The dunk prohibited in the Holy Qur’an is described 

under the name lhanir. Khamara 

IlltfAu .itins' lif|iini^ — 

01 igmalh' means it veiled or covered 
or concealed a thing,' and wine is called hhavir because 
it veils the intellect Khamr is differently explained as 
meaning xchat intoxicates, of the expressed juice of 
grapes, or the juice of grapes xehen it has effeivesced and 
thrown up froth, and become freed therefioin and still, or 
it has a common application to intoxicating expressed 
jiitce oj anything, or any intoxicating thing that clouds 
or obscures the intellect (LL ) And it is added : " The 
general application is the more correct, because khamr 
was forbidden when there was not in Madina any khamr 
of grapes, the bcveiage of its inhabitants being prepared 
only from dates . it is sometimes prepaied fromgrains ” 
[Ibid). The wider sense of khamr, as prepared from 
other things besides grapes, is borne out by the Holy 
Qur’an (16 • 67), quoted in the next paragraph. According 
to ‘Umar, wine, when jirohibited, was made of fi\e things, 
grapes, dates, w'heat, barley and honey (Bu. 74 : 4). 


1 I'rom the same root is frhimSi which means a woman’s head-covering. 
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Hence khamr is intox-icatins^ liquor prepared from anj'- 
thing. 

Intoxicating liquors aic first spoken of in deprecatory 
terms towards the close of the Makka period . “ And of 
the fruits of the palms and the grapes — )ou obtain 
from them intoxication and goodly provision” ilb • 67). 
Intoxication is here spoken nf in contrast uilh goodly 
provision. The Holy Prophet himself nevci used intoxi- 
cating liquois at any pei lod of fits life, and the same is 
true of Abu Pakr The piohibition against then use, 
however, belongs to the Madina period, and the earliest 
revelation on this point is that contained in the fiist long 
chapter re^calcd at Madina ‘ They ask thee about in- 
toxicating liquors and games of chance. Say, in both of 
them is great sin and some advantages foi men, and their 
sin is greater than their ad\antagc” (2 • 219) This was 
the first stage in the prohibition of nine, but it was moie 
of a recommendatory natuie as it only says that the 
disadvantages of the use of intoxicating liquors prepond- 
rate over their ad^antagcs The next stage was that in 
which the Muslims were piohibitcd from coming to 
mosques while dmnk “ O you r\ho hehe\e' do not go 
near prayer when you arc intoxicated until aou know 
what you say” (4' -13) Filially intoxicating liquors 
were definitely foibiddcn ‘ () j-ou who behcA c ! intoxi- 
cants and games of chance and <^acrificing to stones set 
up and the divining arrows are only an uncleanne.ss, the 
devil’s work ; shun it theiefore that you may he success- 
ful ” (5 ; 90) These three stages of the prohibition of 
wine are clearly m.entioned in a hadith (Ah. II, p 351). 
On the last of these occasions, a proclamation was made 
by the orders of the Holy' Prophet that wine was prohibi- 
ted, and people who heard the proclamation emptied 
their stores of wine immediately (Bu. 74 • 2 , 46 ; 21), so 
that wine flowed m the streets of Madina (Ah. I II, p. 217) 
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As wine is prohibited on account of its intoxication, 
it lb stated in a hadidi that f\f'ij>^ intoxicant is prohibited 
[kitllu mushr-in harain-ini) i Bu. 64 61) Bhang, charas 
and .other intoxicating things are therefore also forbid- 
den ; only a drink that does not intoxicate is allowed. 
The Holy Prophet was questioned about bit'— an mtoxi- 
cattiig beverage made of honey (L-L, ) — and he replied, 
“ Every drink that intoxicates is prohibited ” i Bu. 74; i) 
It IS further related that Abu Usaid invited the Holy 
Prophet to a wedding feast at which his wife, the bride 
herself, served food, and at this feast a beverage of dried 
dates, over w'hich only one night had passed, was used and 
there was no objection (Bu 74 8), because it had not 

become intoxicant Malik ibn Anas was asked about 
fiiqqS.'- a beverage made of barley or a hind of bar (LL.)- - 
and he said '* So long as it dots not intoxicate there is 
no harm” (Bu. 74 . 3). Nabidh, or fresh juice of grapes 
over W'hich not more than a night oi a day has passed, is 
also allowed. Thus a certain people is spol^cn of as 
having come to the Holy Prophet and asked him what to 
do w'ith their grapes, and he told them to diy them and 
then make use of their juice in the evening if they were 
wet in the morning, and in the morning if they were wet 
in the evening (AD 25 . 10'. And w'hen -a be\erage 
becomes intoxicant, even a small quantitj of it, that 
could not intoxicate, is not allow'cd • “That oi which a 
large quantity intoxicate.s, even a small quantity of it is 
prohibited" (AD. 25 : 5).\;^hc question whether a very 
small quantity may be given' as- a medicine is quite 
different It is true that there is a hadith according to 
which one, Tariq ibii Suwaid. w’as ordered by the Holj 
Prophet not to make wine, and when he said that he 
made it to be used as a medicine, the Holy Prophet 
replied that it was not a medicine {daiva') but a disease {da') 
(M. 36 : 3). But this prohibition was, in all likelihood, 
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directed only against the making of wine ; and as Navawi, 
the famous commentator of Muslim, explains, in a serious 
case, when life ^\as in danger, wine could be used to save 
life, for even carrion and riesh of swine could be used in 
such a case. It may be added heie that trading in wine 
was also prohibited b}’ the Holy Prophet (Eu. 34 : 24), 
and indeed it was necessaiy- to prohibit both the preparing 
of wine and trading in it when the use of it was no longer 
permitted. 

Section 3. — 7'oilet. 

The Holy Qur’an lajs down a general rule on toilet 

Toilet and ileanlme.. ^S follows. “ Say, VVho has prohibl- 
rei-ommendcd ted the adornment [zina) of Allah 

which He has brought foith for Ills tenants and the 
goodly provisions" {7.32). The word zina, in this 
verse, has generally been undei stood to mean apparel, 
but it has really a wider significance, including both the 
dress and make-up of a person. Zina has further been 
explained as including spiritual adcrnivent, such as know- 
ledge and good beliefs : bodily adornment, such as 
strength and tallness of stature , and extrinsic adornment, 
such as wealth and dignity (K.) A good toilet is lecoin- 
mended even when going to a mosque : “O children of 
Adam' attend to your embellishment at cxery time of 
prayer” (7:31). The Holy Qur’an lays the greatest 
stress on cleanliness, and literally gives it a place next to 
godliness when it says in one of the earliest revelations : 
“O thou who art clothed ' arise and warn, and thy Lord 
do magnify, and thy gaiments keep purified, and 
uncleanness do shun ” (74 • 1-5). Great stress is laid on 
outward as well as on inward purity, throughout the Holy 
Qur'an. 

No limitations are placed upon the formoi quality of 
Clothing. clothing, either in the Holy Qur’an or 

QadiA. The Holy Prophet is reported 
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to have said : “ Eat and drink and wear clothes and 
be charitable, not being extravagant oi self-conceited” 
(Bu. 77 . 1). Ibn ‘Abbas said : “ Eat what you like and 
wear what you like, so long as you avoid two things, 
extravagance and vanity ” {Ibtd). Thus Islam requires 
no particular dress. A man may choose what he eats 
and what he wears. The only thing required is that the 
clothes should be clean and good (AD. 31 : 13). Anything 
which may seive as a covering for the bodj' is allowed, A 
simple sheet or trousers or shorts may serve the purpose, 
and so a shirt or a coat or a loose coat (chiigha) (Bu. 8 : 9), 
so long as it co\eis the 'aura (the parts which it is 
necessary to cover). The 'aura is thus defined : " The 
part or parts of the person which it is indecent to expose ; 
in a man, what is between the navel and the knee, and 
in a free woman, all the person except the face and the 
hands as far as the wrists ” f LL., TA.). Silk is forbidden 
to men (Bu. 23 : 2 . 34 : 40 ; 77 : 12) but women are per- 
mitted to wear it (Bu. 77 : 30), which shows that silk is 
not discaidcd for men on account of any impurity attach- 
ing to it, but because the wearing of it is not in conson- 
ance with the haid life which men ha^e to lead to earn 
their lEing, and also because it is a luxury, and the 
money thus wasted would be better spent on the am.eliora- 
tion of the condition of the poor. In some cases even 
men w'eie allowed to wear silk. Thus, a Companion 
of the Holy Prophet is reported as wearing ihazs 
(Ah. IV, p. 233), which is explained as being a cloth 
U'ox’en of wool and silk and also a cloth xoovett entirely 
of silk (LL., TA.\ The same is related of another Com- 
panion, who at the '■amc time remaiked that the Holy 
Prophet had said that on w'homsoever God bestowed 
a favour, lie also loved to sec the effect of that favour 
on him (Ah. IV, p. 438). To ‘Abd al-Ra^man and 
Zubair the wearing of silk w'as allowed on account of 
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itching (Bu. 77 • 29). Once a silk garment was presented 
to the Holy Prophet and he woic it and said his prayers 
in it ; but afterwards he took it off, as though he did not 
like it (Bu, 77 12) Those \iho wear long garmcMits 
or trail the train of the garment in ordei to be looked at, 
or for vanity, aic censured i Bu. 77 4, 5'. 

The make-up of a man or a w'oman like his or her 
clothes IS a matter of choice. Very long haii, in the 
case of men, was not approved (.Vh IV, p. 180\ There 
IS an injunction to cut off the hair after the pilgrimage is 
over, and thei-efoie theic it> no sin in keeping the hair 
cut. One may have his head shaved or keep his hair 
short or long The Holy Prophet is himself reported to 
have w'orn his hair in dilteicnt ways (AD. 32 . 8, 9) 
Trimming of the beard and clipping short the moustaches 
IS however recoininended (Bu 77 65), so also the 
removal of super lluous hair under the nave! or in the arm- 
pits (Bu. 77 . 64) The use of pci fumes is recommended 
[Bn. 77 • 74. 78, 79, 80, 81), especially on Fridays when 
there is an assemblage of people (Bu 11-3, 6), and to 
w’omen in paiticular after then cleansing from menstiua- 
tion (Bu. 6 ; 12, 14). While w’omcn may make use of 
any ornaments they like (Ah. IV, p. 392 ; AD. 33 : 8), 
men are allowed only the wearing of a seal-nng, the 
Holy Prophet himself wearing one which w’as made of 
silver and w'as used to seal letters (Bu. 3:7). 
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PENAL LAWS 

The penal lawb of Islam are called hudiid in the 
Hadith and Fiqh books. This word 
IS the plural of hadd, which means 
prevention, hindrance, restraint, prohibition, and hence a 
restrictive ordinance, or statute, of God, respecting things 
lawful and things unlawful (LL.) The same authority 
then goes on to add* “ Hudiid of God aic of two kinds: 
first, those ordinances preset tbtd to men respecting eatables 
and drinkables and marriages, etc , ichat are lawful thereof 
and what are unlawful , the second kind, castigations, or 
punishments, prescribed, oi appointed, to be inflicted 
upon him xcho does that which he has been forbidden to 
do. In Fiqh, the \\ord hudiid is limited to punishments 
for crimes mentioned by the Qur’an or the Hadith, while 
other punishments left to the disci etion of the Imam or 
the ruler are spoken of a'^ ta'zir (lit , chastisement). The 
general woid for punishment is uqUba (from ^aqb mean- 
ing one thing coming after another), being so called 
because punishment follows transgression. 

It should be pointed out at the very beginning of a 
discussion on the penal laws of Islam, that all violations 
of Divine limits in a general sense aie not punishable; 
punishment is inflicted only in those cases in which there 
IS violation of othci people’s rights For instance, 
neglect of prayers, or omission to keep fasts or perform 
pilgrimage is not punishable , but m the case of zakat 
there is a dilifereiicc Zakat is a charity as well as a tax, 
and the Holy Prophet appointed official collectors to 
collect the zakat, which was lecened m the bait al-mul 
(the state treasury), thus showing that its collection was a 
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duty of the Muslim state Jlencc it was that when, after 
the death of the Holy Prophet, certain Arab tribes 
refused to pay, Abu Bakr sent out tioops against them, 
this step being taken because the withholding of zakat on 
the part of an entire tribe was tantamount to rebellion. 

The punishable crimes in Islamic law arc those which 
Geiiciai <>t alfcct society ; and tho'-c spoken of 

punisimiciit in the Holy (hir’an are murder, 

dacoity or highw'ay robbery, theft, adultery oi fornication 
(ziita) and accusation of adultciy. Befoie discussing in 
detail the various punishments prescribed in these cases, 
it may be stated that the Holj- Qur’an lays clown a general 
law for the punishment of offences in the following 
words. 

“ And the recompense of c\il (siiyyi’a) is punishment 
{sayyi'a) proportionate thereto, but whoeicr forgnes and 
amends, he shall have his leward fiom Allah ” (42 : 40) 

This golden rule is of ^ erj w idc application, since it 
applies both to individual wiong done by one peison to 
another and to offences of a less particular nature, 
offences against society Similar mstiuctions as to the 
punishment of offenders are given elsewhere in the Holy 
Qur’an: “And if you punish {'aqabtuni), then punish 
{'aqtbu) with the like of that with which you were afflicted ; 
but if you are patient, it wall certainly be best for those 
who are patient " (16 : 126) ; “ And he who punishes evil 
{‘aqaba) with the like of that with which he has been 
afflicted i'nqiba) and he has been oppressed, Allah will 
certainly aid him ” (22 : 60) ; “ Whoever acts aggressively 
(t'iada) against you, inflict injuiy {ttadu) on him ” 
(2 : 194). 

While in the verses quoted above and similar other 
verses, a golden rule is laid down for the individual 
wronged, that he should m the first instance forgive the 
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offender provided he ainendb by forgiveness, the 
basis also is ordained of penal laws in general for the 
])rotection of society, and that basis, according to all these 
verses, is that the punishment of evil should be propor- 
tionate thereto. Every civilized code of penal laws 
IS based on that principle, and by enunciating this 
general lule, ample scope is given to Muslim peoples and 
states to formulate their own penal laws. It is for this 
reason that the Holy Qur’an does not go into many 
details, and speaks of punishment only in cases of the 
most glaring offences against person and property. It 
should be further noted that the Holy Qur’an generallj' 
adopts the same word for punishment, as for the crime. 
Thus in V. *12 . 40, both the evil and its punishment are 
called sayyi'a (evilj , in \\ IG 126 and 22 60, it is a 

derivative of ‘uqTib.i (punishment) , and in v. 2 194, it is 

kiida' (aggression) The adoption of the same word evil 
for the Clime and its punishment indicates that punish- 
ment itself, though justified by the circumstances, is a 
necessary cmI. 


Undoubtedly the greatest crime known to society is 
„ , , , , qall, or the taking awav of the life 

of another man. It is a crime 
denounced in the eaily Makka suras : “And do not kill the 
soul which Allah has forbidden except for the requirements 
of justice” (17 i3 6 152 ‘. “And they who ...do 
not slay the soul w^hich Allah has forbidden except in the 
requiicmcnts of justice and he who does this 

shall find a requital of sin , the chastisement shall be 
doubled to him on the Day of Resurrection, and he shall 
abide therein in abasement” (^25 68-69). 

The punishment of murder is, however, prescribed 
in a Madina sura : 


“ O you who believe ! retaliation is prescribed 
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for you in the* matter of the slain ; the free for the free, 
and the slave for the slave and the female for the female, 
but if any remission is made to any one by his (aggrieved) 
brother, then piosecution (for the bloodwit) should be 
made according to usage, and payment should be made 
to him in a good manner , this is an alleviation from your 
Lord and a mercy ; and whoever exceeds the limit after 
this, he shall have a painful chastisement. And there is 
life for you in the law of retaliation, O men of under- 
standing, that you may guard yourselves" (2 : 178, 179). 

The word qisas, rendered as retaliation, is derived 
from gassa meaning he cut it ov he jolloxeed his track 
in pursuit, and it comes theieforc to mean retaliation 
by slaying for slaying, wounding for wounding and 
inutilating for mutilating (LL.). The law of qisas 
among the Israelites extended to all these cases, but the 
Holy Qur’an has expressly limited it to cases of murder 
{fi-l-qatla It speaks of retaliation in wounds as being 
an ordinance of the Mosaic law (5 * 45), but it is nowhere 
prescribed as a law for the Muslims, who are required to 
observe it only in the case of the slain (2 . 178). In 
some hadith, it is no doubt mentioned that the Holy 
Prophet ordered retaliation in some cases of wounds, but 
this was in all likelihood due to the fact that he followed 
the earlier law' until he recened an express command- 
ment to the contrary. 

The law' of retaliation in minder cases is followed 
by the words “the free for the free, the sla\e for the 
slave and the woman for the woman,” which have 
sometimes been misundeistood as meaning that if 
a free man has been muidered, a free man should 
be murdered in his place and so on This is falsi- 
fied by the \ery w'ord qisas which requires that the 
murderer should be murdered and not an innocent man. 
The words were meant to abolish an old Arab custom, 
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for the Arabs before Islam used to insist, when the 
person killed was of noble descent, upon the execution 
of otheis besides the murderer So it was made clear 
that w'hoe%er it might be, a fice man or a slave or a 
woman, the murderer himself was to be slain. 

An alleviation is, however, allowed in case the 
person who suffers from the death of the murdered 
man makes a remission, and is satisfied with d^ya or 
blood-money. 

Another case in which blood-money takes the place 
of a death sentence is that of unintentional killing. The 
Holy Qur’an sajs • 

“ And it does not beho\e a believer to kill a believer 
except by mistake, and whoever kills a believer by mis- 
take, he should free a believing slave, and blood-money 
should be paid to his people unless they lemit it as alms, 
but if he be from a tribe hostile to you and he is a 
believer, the freeing of a believing sla^ e suffices ; and 
if he is from a tribe between whom and you there is a 
covenant, the blood-money should be paid to his people 
along w'lth the freeing of a believing slave ” (4 : 92). 

It may be here noted that by the hostile tribe. 
Murder of .i non- spoken of in the above quotation, 
IS meant a tribe at war with the 
Muslim state. The murder of a non- Muslim living under 
a Muslim state or in a friendly non-Muslim state, is 
punishable in exactly the same way as the murder of a 
Muslim. The Holy Prophet is repoi ted to have said ; 
“ Whoever kills a mv^ahad (a non-Muslim living under 
the protection of a Muslim state), he shall not per- 
ceive the odour of Paradise, and its odour is perceivable 
from a distance of forty years' journey ” (Bu. 87 : 29 ; 
Tr. 14 : 11 ; Ah. II, p. 186). Thus, even from a purely 
religious point of view, not the least distinction is made 
between the murderer of a Muslim and a non-Muslim, 
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and theiefore any distinction in their tcmiioral punish- 
ments IS out of question And wheic the IIol) Oui’aii 
speaks of a murderci , it alw 113 s speaks of the murderer 
of a nais (personl, and not of a Muslim “ Whoever 
kills any one unless it be for manslaughter or mischief 
in the land, it is as though he slew all men ” (5 : 32). 
It is true that ‘Ali is stated to have with him a salj^fa 
(written paper), according to which a Muslim w'as not to 
be killed for an unbeliever (Bu 87 30), but evident!}' this 
related to a state of wai and not a state of peace ; 
the lattei is express!}* spoken of in Bu. 87 29, 
as already refenod to In fact, the light‘s of non- 
Muslims in a Muslim state are in all respects 
on a par with those of Muslims, so much so that 
Muslims are required even to light in then defence 
(Bu. 56 ; 174); and the Holy Prophet is reported to 
have said • “ Their property is like oui pioperty and 

their blood is like oui blood ’’ According to another 
report: “ The propeity of the is not lawful 

for the Muslims ” (Ah. IV. p. 89' 

Hadith speaks of cases of murder in which the 
Alleviation of punivii- miurderer’s intention is doubtful and 
nient in miirilor r.Tses in these cases too, blood-monev IS 

to be paid (AD. 38 . IS, 25 , Ah. II, p 36 ' And w’hert 
the murdcrei could not be discovered, blood-money was 
paid from the state treasuiy (Bn. 87 • 21). I have not 
been able to find any reported case in which the murderer 
may have been imprisoned in case of unintentional 
murder, but the alleviation of punishment in such cases 
IS clearly piovided for in the Holy Our’Sn. The form of 
alleviation spoken of in the Holy Book is the payment 
of blood-money, but the right of the Im-am or of the 
state to give that alleviation any other form is not 
negatived. 
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Another crime for which capital punishment may be 
I' 11 11 1 ii m L‘ II 1 foi awarded, is dacoity. In the Holy 
Qur’an, dacoity is spoken of as 
waging war against God and His Apostle : 

“The punishment of those who wage war against 
Allah and His Apostle and strive to make mischief 
[fasad] in ihe land is only this, that they should be put 
to death, or crucified, or their hands and their feet 
should be cut oft on opposite sides,' or they should be 
imprisoned r shall be as a disgrace for them in this 

world and in the Hereafter they shall ha\e a grievous 
chastisement (5 ; 33). 

It has been accepted by the commentators, by a 
consensus of opinion, that dacuits and murderers who 
create disorder m a settled state of society, are referred 
to in this verse. The punishment prescribed is of four 
kinds, which shows that the punishment to be inflicted in 
any particular case would depend upon the circumstances 
of the case. It murder has been committed in the course 
of dacoity. the punishment would he the e.Kecution of the 
culprit, which may take the foim of crucifixion if the 
offence IS so heinous or the culprit has caused such terror 
in the land that the leaMiig of his body on the cross is 
necessary as a deterrent \\ heie the dacoits ha\c com- 
mitted excesses, one of their hands and feet may be cut 
off. In less serious cases of elacoity, the punishment 
may be only imprisonment. 

1 '1 he origin.tl \\ uiilb foi on (>|j|)u-ue ,iic nii/i khihi whitli 

might a'> AM'll mean mi (icftiiii' -i/ si/j ipiprimg to then cieation of 
HUM hief 111 the lanil, while God and Hi-. \po-,tlc want to Cbtahli-ih peace 
in which the life .mil piopciii of ci pi\ in.m ‘-hall be sci me 'I he word 
khilif origin. dll means ii/i/’nMO-ni 

1 Ihe \iahi( wouH .iic \iiiiuiii viin al-aiil: and mi/a-Zniineanii /le 
i/ri'ci-aain o\ e\ fuelled oi haui'liad /iiii' fl I 1 Thcieloic the words mav 
mean rithci Ilall^pol fation oi iinpiisuniiient beiaube in inipiisonnient, 
loo a ni.in IS baiii'-licfl fioiii Ins iiMial phuc of habitation Motli imam 
Mji'i llaiiifa and \hinarl take the ivoitlb heie as meaning impiisunment. 
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PunishiiK'iii !oi lliitt 


Theft IS the next punishable crime 
spoken of in the Holy Qur’an: 

“ And as for the man who steals and the woman who 
steals, cut off their hands as a punishment for what they 
have done, an exemplary punishment from Allah, and 
Allah is Mighty, Wise. 


“ But whoever repents after his iniquity and reforms 
himself, Allah will turn to him mercifully, for Allah is 
Forgiving, T^Ierciful” (5 • 38, 39). 


The cutting off of hands may be taken metaphori- 
cally, as in qata'a lisiina-htl (lit , he cut off his tongue) 
which means he silenced him {L.\ ). But even if taken 
literally, it is not necessary to cut off the hands for 
every type of theft, and this is a fact which all jurists 
have recognized As stated above, in the case of 
dacoity four grades of punishment are mentioned, rang- 
ing from death or crucifixion to mere imprisonment. It 
IS evident that theft is not as serious a crime as dacoity, 
and hence the minimum punishment foi it could not be 
severer than the minimum punishment for dacoity, which 
IS imprisonment, the next higher being the cutting off of 
hands. Evidently what is meant is that whereas the 
maximum punishment for dacoity is death, the maximum 
punishment for theft is the cutting off of the hand. 
Therefore it is for the judge to decide w’hich punishment 
will suit a particular case. The state of society may 
sometimes dcirand the maximum punishment, even m 
less serious cases, but there are several circumstances 
which go to show that the maximum punishment of the 
cutting off of hands may ordinarily be reserved for 
habitual thieves : 


{a) The minimum punishment for dacoity, having 
already been mentioned in v. 33, may also be 
taken as the minimum punishment for the 
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much less serious offence of theft, and this 
would meet the ends of justice. 

(b) The cutting off of hands, being a punishment 

for the more serious offences falling under 
dacoity, should also be reser\ed for the more 
serious offences falling under theft, and the 
offence of theft generally becomes more 
serious when it becomes habitual. 

(c) The punishment of cutting off of hands, in 

cases of theft, is called an exemplary punish- 
ment, and such punishment could only be 
given in very serious cases, or when the 
offender is addicted thereto, and the milder 
punishment of imprisonment has no deterrent 
effect upon him 

{(1) V. 39 shows that the object of the punishment 
is reform, and an occasion to reform can only 
be given if the punishment for a first or 
second offence is less severe. 

It IS true that the cutting off of the hand, for even a 
first crime, is reported in Hadith, but this may be due to 
the particular circumstances of society at the time, and it 
is for the judge to decide which punishment will suit the 
circumstances. For instance, according to some hadith 
the hand was cut off \shcn the amount stolen was 
one-quarter of a dinar or more ; according to others 
when it was one dinar oi more (AD. 37 ; 12 ; 
Ns. 46 . 7). According to one hadith, the hand of 
the thief was not to be cut off at all when a theft 
was committed in the course of a journey or on an 
expedition (AD. 37 19 , Tr. 15 . 20 ; Ns. "16 • 13) 
The words in A bn DawUd arc : “ I heard the Messen- 

ger of Allah say. Hands shall not be cut off in the 
course of a journey.” Probably some other punishment 
was given in such cases. There are also hadiA showing 
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that the hand was not to be cut off foi stealing fiuil on 
a tree (AI) 37 . 13) The cutting off of the hind is also 
prohibited in the case of rriiTiinal misappiopnation 
(AD. 37 14) When Marwan was Governor of Madina, 

a certain slave stole young palm trees from the garden 
of a man, and being caught was imprisoned by Marwan, 
w'ho intended to cut off his hand The master of the 
slave went to Rafi‘ ibn Khudaij who said that he had 
heard the Prophet say that there was to be no cutting off 
of the hand in the case of theft of Iriiit, and w'hen Rafi‘ 
related this to Marw'.in, the slave was let off It is 
further related, howevei, that Marwan had him Hogged 
f AD. 37 ■ 13) In another hadith it is stated that when 
a certain person stole another’s mantle valued at thirtv 
dirhams from underneath his head, the owner of the 
mantle offeied that he would sell the same to the person 
who had stolen it, without demanding immediate pay- 
ment, and the Holy Prophet approved of this arrange- 
ment (AD. 37 15) Th( se examples show that great 

latitude was allowed to the judge in the choice of the 
punishment. 

Adultery and the accusation of adultery are both 
Punishmpni l‘•r adul- punishable according to the Holy 
Qur’an 

“ The adulteress and the adulterer. Hog each of 
them, giving a hundred stripes, and let not pity for 
them detain you in the matter of obedience to Allah, if 
you believe in Allah and the last day, and let a party of 
believers w'ltness their chastisement " (24 • 2). 

In the case of slave-girls, w’ho are guilty of adultery, 
the punishment is half of this • 

“ And when they (the slave-girls) are taken in 
mariiage, then if they are guilty of fornication, thej 
shall suffer half the punishment which is inflicted upon 
free women ” (4 : 25). 
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These are the only verses speaking of punishment 
for adultery, and they clearly show that Hogging, and 
not death or stoning to death, is the punishment for 
adultery. In fact v. 4 ; 25 precludes all possibility of death 
having ever been looked upon by the Holy Qur’an as a 
punishment for adultery It speaks clearly of the 
punishment of adultery in the case of married slave-girls, 
and says further that the punishment is half the punish- 
ment of adultery in the case of free married women. It 
is geneially thought that while the Holy Qur’an pres- 
cribes flogging as a punishment for fornication, i.e , 
when the guilty person is not married, stoning to death 
is the punishment for adultery, and that this is based on 
the Holy Prophet’s practice. But the Holy Qur’an 
plainly speaks of the punishment for adultery in the 
case of married slave-girls as being half the punishment 
of adultery in the case of free married women 
{muh^anSt), and therefore death or stoning to death 
cannot be conceived of as a possible punishment in case 
of adultery as it cannot bt halved, while imprisonment 
or flogging may be Thus the Holy Qur’an not only 
speaks of flogging, and not death, as punishment for 
adultery, but it positively excludes death or stoning to 
death. 

A few words may be added as to the method of 

,, flogging. The Arabic woid for flog- 

' 7 j 1 u . j 

ging IS /aid which means skin, and 
jalada signifies he hit or hurt his skin (LL.). Jald 
(flogging) was therefore a punishment which should be 
felt by the skin, and it aimed more at disgracing the 
culprit than torturing him. In the time of the Holy 
Prophet, and even for some time after him, there was 
no whip, and flogging was carried out by beating with a 
stick or with the hand or with shoes (RM. VI, p. 4). It 
is further stated by the same authority that the culprit 
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was not stripped naked for the infliction of the punish- 
ment of flogging , only he was requiicd to take off thick 
clothes such as would waid off the stroke altogether 
According to a report of Ibn Rlas'tid, baring the back 
for flogging is forbidden among the Muslims, and accord- 
ing to Shaft ‘i and Ahmad, a shirt or two must be left over 
the body (RM. VI, p. 5). It is further related that it is 
preferable to give the strokes on diffcient parts of the 
body so that no harm should result to any one part, but 
the face and the pruate parts must be avoided 
(RM. VI, p. 5). 

Stoning to death, as a punishment for adultery, is no- 
stoning tn cIcmUi in w'h ere spoken of ill the Holy Qur’an ; 
Jewish law other hand, the injunction to 

halve the punishment in certain cases is a clear indication 
that stoning to death w'as never contemplated as the 
punishment of adultery, by the Word of God, In Hadith, 
however, cases are met with m which adultery was 
punished with stoning to death. One of these cases is 
expressly mentioned as the case of a Jew and a Jewess . 
“The Jews came to the Holy Prophet with a man and 
a woman from among them who had committed adultery ; 
and by his order they were stoned to death near the 
place where funeral services were held ” (Bu. 23 : 61). 
Further explanation of this incident is given in another 
hadith where it is stated that when the Jews referred the 
case to him, he enquired of them wdiat punishment the 
Torah prescribed in case of adultery. The Jews tried at 
first to conceal the fact that it was stoning to death, but 
on ‘Abd- Allah ibn Salam giving the reference,' they 

1. That the present Torah does notgue stoning as the puiiislimenl 
for adultery IS only proof th.at the te\th,is been altered The Gospels 
show that SUL h was the punishment up to the time of Jesus ' And the 
scribes and the Pharisees brought unto him a woman taken in adultery, 
and when they had set her in the midst, they saj unto him. Master, this 
woman was taken in adultery, in the iciyact Now' Moses in the law 
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admitted it, and the guilty persons were dealt with as 
prescribed in Torah (Bu. 61 25). According to a third 
version, which is the most detailed, the Jews vho desired 
to avoid the severer punishment of stoning for adultery- 
said one to another “ Let us go to this Prophet, for 
he has been raised with mildci teachings; so if he gives 
his decision for a milder punishment than stoning, we 
will accept it.’’ It IS then related that the Holy Prophet 
went with them to their midicis (the house in which the 
Torah was read), and asked them what punishment was 
prescribed in their sacred book They tried to conceal 
it at fust but the truth had to be admitted at last, and 
the Holy Prophet gave his decision saying ; “ I give my 

judgment according to what is m the Toiah”(AD. 
37 : 25). 

These reports lease not the shadow of a doubt that 
jcniM. pia. iTo foi stoning was the punishment of 
lowTd In till i>i(i|.hoi adultery m the Jewish law, and 
that it was m the case of Jewish 
offenders that this punishment was first resorted to by 
the Holy Prophet w-hen he came to Madina. There 
are other hadl^ which show that the same punishment 
was given in certain cases when the offenders were 
Muslims, but apparently this w'as before the revelation of 
the verse (24 • 2) w-hich speaks of flogging as the 
punishment for both the adulterer and the adulteress, it 
being the practice of the Holy Prophet to follow the 
earlier revealed law' until he icceivcd a definite revela- 
tion on a point A suggestion to that effect is contained 
in a hadi^ . “ Shaibanl says, I asked ‘Abd- Allah ibn 

.Abl Aufa, Did the Holy- Piophet stone to death ? He 
said. Yes I said, Was it before the chapter entitled 
the Ltght (the 24th chapter) was revealed or after it ? 

I ommandeil ui thai such should be sioned but what sa^pst thou ' 
(Jn R 3-S) 
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The reply was, I do not know" (Bu. 86:21). The 
chapter referred to is that which speaks of flogging as a 
punishment for adultery, and the question shows clearly 
that the practice of stoning for adultery was recognized 
as being against the plain injunction contained in that 
chapter. It is likely that some misunderstanding arose 
from the incidents which happened before the Quranic 
revelation on the point, and that that practice was taken 
as the Sunna of the Holj Prophet The KhwSrij, the 
earliest Muslim sect, entirely rejected rajm as a 
punishment in Islam (RM VI, p. 6) 

The question seems to have aiisen early as to how 
an adulterer could be stoned, when the Holy Qur’an 
prescribed flogging as the onh jiunishment for adultery 
‘Umar is leported to have said that ‘‘ there arc people 
who say. What about stoning, foi the punishment pres- 
cribed in the Book of Allah is Hogging ’’ (Ah. I, p. 50), 
To such objectors ‘Umar’s reply is stated as follows. 
‘‘ In what Allah revealed, there was the verse of rajm 
(stoning) , we read it and w'C understood it and we 
guarded it; the Holy Prophet did stone > adulterers to 
death) and we also stoned after him, but 1 fear that 
when more time passes awaj, a sayer would say. We 
do not find the verse of lajm in the Book of Allah ’’ 
(Bu. 86: 31'. According to another version he is 
reported to have added ‘‘ W ere it not that people 
would say that ‘Umar has added in the Book of Allah 
that which IS not in it, I would have written it” (AD. 
37 : 23). The argument attributed to ‘Umar is very 
unsound. He admitted that the Holy Qur’an did not 
contain any verse prescribing the punishment of stoning 
for adulterers, and at the same time he is reported 
as stating that there was such a verse in what Allah 
revealed. In all probability what ‘Umar meant, if he 
ever spoke those words, was that the verse of stoning 
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was to be found in the Jewish sacred book, the Torah, 
which was undoubtedly a Divine revelation, and that the 
Holy Prophet stoned adulterers to death. The use of the 
words “ Book of God {Kttdb-Allah) for the Torah is 
common in the Holy Qur an itself, the Torah being again 
and again spoken of as KiiSh-Alldli or the Book of 
God, or al~Kttdh, i e , the Book (2 213, etc.) In all 
likelihood ‘Umai oiilj' spoke of rajm as the punishment 
of adulteiy in the Mosaic law and he was misunder- 
stood. At anj' rate he could not have spoken the ivords 
attributed to him. Had there been such a \eisc of the 
Holy Qur’an, he \\ould have brought it to the notice 
of other Companions of the Holy Prophet, when a com- 
plete written copy was first piepared in the time of Abu 
Bakr at his own suggestion The words, as attributed 
to him in some of these hadiA, are simply meaningless 
How could he say that theie was a verse of the Qur’an 
which he would have written down in the Qur’an 
but he feared that people would say that he had made an 
addition to the Qur'an, that is to say, added to it what 
was not a part of it ’ A verse could not be said to 
be a part of the Qur’an and not a part of the Qur’an at 
one and the same time 

There is further evidence in Hadith itself that 
‘Umar himself at least in one reported case, (and it is a 
reliable repoit), punished adultery with flogging as laid 
down in the Holy Qur’an in v. 24 . 2, and not with stoning 
to death. According to Bukhari, one of ‘Umar’s collec- 
tors, Hamza by name, found that a married man who 
had committed adultery with his wufe’s slave-girl had 
been punished by ‘Umar with a hundred stripes, and he 
referred the case to ‘Umar, and ‘Umar upheld his first 
decision (Bu. 39 : 1). His own action therefore negatives 
the hadith which attributes to him the statement that 
stoning to death as a punishment for adultery was an 
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ordinance contained in a Ouianic veise An explanation 
IS soinetiiues offered, that such a \eisc had been revealed 
but that it was abiogated aftcrwaicls. though the ordi- 
nance contained in it remained effective. There is no 
sense at all in this explanation. If the words of the 
verse were abrogated, the oidinance contained in those 
words went along with them. No ordinance can be 
given except in woids, and if the woids are abrogated, 
the ordinance is also abiogated. If therefore such a 
verse was ever revealed (for which there is no testi- 
mony worth the name), the admission that it was abro- 
gated leaves the matter where it w'as before its 
revelation. 


A false accusation of adultery is 
.\ccubation of aduUtij punished almost as severely as 
adultery itself 

“ And those who accuse free w'omen, then do not 
bring four witnesses, flog them, giving eighty stripes, 
and do not admit any evidence from them ever ; and 
these it IS that are the transgiessors. 

“Except those w^ho repent after this and act aright, 
for Allah IS Forgiving, Merciful’’ (24 : 4, 5). 

It may be added here that while in ordinary matters 
two witnesses are required (2 282’, in the case of an 
accusation of adultery four witnesses must be produced. 
Thus a case of adultery can be established only on the 
strongest possible evidence That circumstantial evi- 
dence IS accepted is shown by the Holy Qur’an itself 
in Joseph’s case who, when accused of an assault on the 
chief’s w'lfe, w'as declared free of the charge on circum- 
stantial eMdence (12 : 26-28). There is also a number of 
hadi^ showing that circumstantial evidence was accepted 
when it led to the establishment of a certain fact. 
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The Holy Qur’an does not speak of any punishment 

for the man who drinks wine, but 
lunvenness there are hadith showing that the 

Holy Prophet inflicted punishment in such cases. This 
punishment seems to have been of a very mild type. 
It, moreover, appears that punishment was inflicted only 
in cases when a man was intoxicated with drink. Thus 
it is related that a certain person called Nu'aiman or Ibn 
Nu'aiman was brought to the Holy Prophet in a state of 
intoxication, and it distressed the Holy Prophet, so he 
ordered those who were in the house to give him a beat- 
ing, and he was beaten with shoes and sticks (Bu. 86 : 4). 
Another incident is related in which the person who had 
drunk wine was beaten with hands and with shoes and with 
garments {thauh) ( Bu. 86 5) Such remained the practice 
in the time of the Holy I’rophct and that of Abu Bakr, 
and for some time in the reign of ‘Umar, and very mild 
punishment was inflicted with hands or shoes or ardiya 
(pi, of nda', being the wrapping garment co^enng the 
upper half of the body), but ‘Umar then introduced 
flogging, giving forty stripes, raising the punishment to 
eighty stripes, it is added, when people behaved inordi- 
nately i'atau) and transgressed limits (fasagu) (Bu. 
86 : 5). It IS very likely that punishment, or at any rate 
the severer punishment, was inflicted for disturbance of 
the public peace by drunkards. 

Punishment must be inflicted without respect of 


, persons, nor should mediation be 

Geneial Uiiections foi ^ 

execution of punisti accepted in such cases. When, in 
the case of a certain woman w’ho 


was guilty of theft, some people sought to intercede on 
her behalf through Usama, since she came of a good 
family, the Holy Piophet was enraged and said. Dost 
thou intercede in the matter of a hadd (punishment)? 
and then addressed the people in general, saying. Those 
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before you went astray, for, when one of them committed 
a crime and he was a great man, they would not punish 
him, and when he was a poor man they would execute 
the punishment ( Bu. 86 : 12) But lenience was shown in 
the execution of punishment when the guilty person 
showed signs of repentance (Bu. 86 • 27 ; AD. 37 : 9). 
It IS strictly forbidden that one man should be punished 
for the crime of another (AD. 38 . 2) Nor is any 
punishment to be indicted on a madman or a minor 
(Bu. 86 : 22 ; AD. 37 ; 17). The punishment of the 
pregnant woman is to be deferred until she has delivered 
her child (IM. 21 : 36). 
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612, 616, 633 

Abu-l-Hasan A^'ari, 126, 127, 350 
Abu-1-Qasim, 99 
Abfi Musa, 3.4 
Abii Talha, 699 
Abu 'Ubaida, 315, 579 
Abu Usaid, 749 

Abfi A’usnf, Imam, 100, 111,677 
Action, Faith and, 119 
Adam, disobedience of, 210 

— and Moses, 341 

— children of 3 47-38 

— I leation of 177 

— obeisance to, 1 87 
A^.ln, 402—1 
Adhuih, .576 

Adiyy ibn Haiim 147 
Adulteij, punishment toi 762 

— false accusation of, 758 
Ailbction, 927-28, 419 
Anmity, 61 , 0 3 

Age of Majority, 691 
Agnostic, 139 
Aggression, '54, 671 
Ahl al-Kitilb, 6I5, 732 , 

— marriage with 6i4 
Ahl al-.Suffa, 383 

Ahl Hadi^, 451 

Ahmad ibn Hanbal, Imam, 74, 78, 9 , 

113, 677 

Ahmad ibn al-MiNtafa, 127 
Ahmadis, 454 

'A’lsha, 23, 34, Cl, fin. 09, 70, 80. 8S. 100, 

174, 63-2 

— mairiage of, fii9 

\]f. 621 

1/ Akhiia, 261 
‘All, 69, 45 1 
‘All Qari, Mullah, 87 
Allah, belief in, 132 

— proper name of Divine Being, 166 

— see God 
Alins, 411 
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Amran, 211 

'\nas ibn Malik, 6/, S'), 41o 
Angels, 130, '63 

— aid the righteous, 180 

— and 'Arsh, 177 

— belief 111, 186 

— bring Uii me Messages, 178 

— railed rasfil, 177 

— cannot be seen 170 

— connection of with physical 

world, 176 

— functions of 176 

— help in spiritn.ii pingress 1S3 

— help in In 1 ties, 180 

— Iblis, not one of 187 

— in Paradise .inrl Hell, 184 

— Jinn ar" not, 188 

— lead hiilhrnl from dail-ness mto 

litthf, 181 

— meaning of belief in, 133 

— nature of 173 

— pray and mtereede for men, 182,253 

— prompt to nolile deeds, 184 

— punish the wuked, 181 

— record deeds of men, 185 

— various orders of, 203 
Ancient House, 514 
Animal sacrifice, 540-11 
Animal, slaughter of, 730 
Animals, /akal on 470-71 
Ansar, 122 

Anthropomorphism, 154 
Anti-religio'is moiement, IS, 878 
Apostasy, not punishable, 593 
— Hadi^ on, 564 - PS 

— Fiqh on, h i-* 

Apostles, 113, ’il 
Appetites and (lesiie-,, 483 
' \qaba, 539 

' Aqaba ilm 'Amir, 70 
Arab custom re fern, lies, 747 
‘Arafadaj lasting on, 492 
■Arafat, 513 523, 52B, 057 
Arsh, 155 
Area Sam,ij, 422 
Asceticism, 493 fcO'’’, .631 
A fish al-Fara,'id^, 7H 
Ashab al-9uffa, 64, 383 
‘A^Bra’, fasting on, 493 


Asina , 658 
A^m.l'l, 63 
Asirologers, 196—99 
•Ata, 486 
Atheists, 136 
Atonement, 23’, 237 
— Day of, 478 
Auction, 696 
-lullto 20'3. 01,7 
•4m a, 658. 741 
Aus ibn Samit, 637 
Autas. 609 
Ava. fsee di\ isinns of Qur'an), 35, 47, 

240 

A\at 4il-saif, 570 
IwoHi nl-blilz t.isting mi, 492 
lyioni (il-tiijkrii/ 541 
Ayla, 576 
A/hari, 123 
'A/l, 654 

B 

Babel. 172 
Batlr, 276 

— batlle of, j08, 512 586 
Baha’i religion, 422 
Bahrain, 86I, 676 
Biidz.iwi, 164 
Baihaqi, 90 
Bait Allah, 507, .534 
Bait al 'Atiq, 516 
Bait al-Ma'mfir, 5 0 
Bait al-mfil, 713 
Balance, 289-61 
B.ini Bayfidz, 630 
Bam Miist.alaq 580 667 
Bani 'I'aghhb, 679 
Bank deposits, 723 
Banking s\ stem 722 
Barter, 720 

Bar/akh, 269 271 27a 
Bastardy, 642 
Bath, taking of 100 
Beard, 742 
Begging, 694 
Belief, 130, 187 

Benefieiary, ciealoi ol trust ina> he .c 

669-70'J 

Bequest, 097, 713 , 

— limitations on, 714 
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Bethesda, 313 
Bhang, 739 

Bible, corruption of text, 313 

— Qur'an refutes indecent stories 

contained in, 311 

Bilal, 636 

Birth control 653-54 
Bismillah, 731 
Blood, 720 
Blood-monej , 717 
Bloodshed, 8 

Black Stone, the, 515, 532-33 
^ kissing of, 536 
Bolshevism, 12, 465-66, 690 
Book of deeds, 387 
Books, belief in, 133 
Borrowing, 718 
Bribery, 691 

Bridge (game of cards) 691 
Brotherhood of m.in, 382-83 
Buddha, 615 
Buddhists, 614 

Hiij^iLri, Muhammad ibn Ismull, 71, 

75, 89 

— judges Hadith bi Qur'an, 90 
Bulugha, 630 

Burial seiMCC, 445 
215 

Business moralitj , 635-96 
Buwaib, battle of, 679 
Bizaiitine, 565 

C 

Cxsai, 589 
Caliphate, 562, 57 1 
Capitalism, 12, 165, 476, 723, 726 
Captiie, 461 

(-aste and colour distinction, 635 
Castration, 603 
Cattle, 696 

Celibacy forbidden, 603 
Cemetry, 449 
Character, 727 
Charai, 736 
Chaldeea, 561 
Charity, 741 

— conception of, in fslain, 459 

— examples of, 461 


Charity, injury and, 461 

— kinds of, 460 

— motive of, 461 

— of a debtor, 693 

— on behalf of the deceased, 460 

— prayer and, 458 

— reproach and, 461 

— scope of, 459-60 
Children, fasting by, 191 

— ol polytheists, 449 

— death of, 448 

— not to he killed in battles, 569, 672, 

684 

Chosroes, 661-63, 589 
Christian, 614 

— critics, 237 

— monkery, 521 

— societies, 724 

— writers, 399n , 233 
Chiistianity, 44 
Churches. 381 
Circumcision. 397 
Civilization, 604, 641, 722 

— based on religion, 7, 8 
Clandestine relations, 625 
Cleanliness, 396, 727, 740 
Cloisters, 381 
Clothing, 396, 740 
Colonization, 465 
Communism, 12 

Companions of the Holj Prophet, 

380, 453 

— all truthful, 83 

— and authenticity of Hadith, 81, 86 

— exercise of judgment bv . 98 

— difference of opinion among, I lo 

— Ijina' of. 108-9 

— new decisions giien b\, 112 
Conceit, 741 
Concubinage, 663-64 
Confucius, 616 
Congregation, prajer m, 423 

— Tahajjud prayer m, 453 
Consanguinity, 611-13 
Conscience, 658 

Contract, marriage, a, 602, 616, 639 

— validity of marriage, 630 
Co-operative banks, 735 

— system, 793 
Copts, 339 
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Copts, the king of the, S63 
Corner stone the, a57 
Creation Diune purpose in, IdS 

— held uiiclcr contiol, 137 

— story ol not Isiainit, 78 
Criticism, canons ot, 85-G 
Crucifixion. £>a6n , 719 
Cruelty, 674 

Crusades 361, 562 
Curtain, 6(>0 

Customs and usages. 105 
Cutting of hands, 750 
Czaidom, 465 


D 


Uacoity, 601 740 

— punishment of, 740 
Danites, 213 
Ddral ‘ahd, 575 

Dll al hath, 675 
Dar al \adu.a, 518 
D'fi al Saldm, 300 
Da) al Stilh, riib 
Dates, 028 73>) 

Date stone 315 

Daughters, burj mg alive ot 664 
David, 20. 479, 537 

— and L nah s v\ ile, 70 
Dead animals, 729 

Death eierv soul must taste ul 31') 

— not the end of life, 261 

— of cluldren, 343 

— spiritual, 275-76 

Debt-document, lu 1 C' relating to. 7 b 
Debtor's gilts, 721 
Debtors to I- ■ lieati d lenientl}, 716 
Debt, payment of, before execution 
of will, 698 

— repayment of 716 

— to be reduced to iv nting, 716 

— of the deceased, 713 
Deceit and ly ing, S89 
Decency, 664 
Deeds, 844, 412 

Defect, disclosure of, G96 


Deism 140 
Demociai y, G92, 737 
Despair, 336 
Devil, 130 

— disbelief in, 167 

— significance of, 190 

— tempting Adam, 212 

— has no access to Divine seciets, 

194 

Dhakwan. 425 
l^aiib (see Sin), 236 
Dh a 1 Oarnain, 2‘21 
Dihva, 4 S') 

Dfnai, 530 

Dining, inter-ieligioLis, 736 
Diodorus Siculus, 5 '9 
Disease, 674 
Disgrace, SOG 
Disputing, 530 
Distribution of we.ilth IG5 
Divineis, 196 — 98 
Divining arrows, 739 
Divorce, avoirliiig 623, C72 

— < haritable \ lew ol 689 

— Christian law ol, 071 

-- duiing mensirii.iiioii 676 

— effect of irrev orable 683 
given in angpi C66 

— given 111 jest 686 

— given by mistake 6bG 

— given under compulsion 68C 

— given undei intOMcalion, 666 

— in Hindu law, 671 

— in Christian c ountiies, 072 

— in pre IsUmic Irabia, 6bt 

— iriev ocable, 681 

— Jewish law of, 671 

— ^lallr as a cheik on 621 

— no prescribed form ol, 675 

— permuted only in c\treinc cases, 

683 

— principle of, GT3 

— procedure of, 685 

— lev ocable, 680 

— levocable during wailing peiiod, 

683 

— three foims of. 681 

— wife's right of, 676 
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DnriKC ■v\ itncbbCb, 6J9, 685 

— woist of the pcimitted tiling' Gil 
Divorced woman. 03 J 

— to l)c iieatecl kindlv Gb'J 
Divine dtnibutes 153 157 

— cis the gicatest ideal, 157 

— human attributes and, 32 1 

— inseparable fioni Him, 217 

— all eiiLompasbing meitj, 165, 330 
Divine Being, conception of 154 
Div me, in man 307 

— limits violation of 743 

— presence 481,482 
Dogma, 5 

Dogs, 82 
Dooinsddi’, 275 
Dovvrj', 621, 676 

— amount of, 621 

— iiicieabi' oi decicabc of .iltci main 

age 624 

— 1*1 propel ty of wife 625 

— may be any amount, 690 

— not to be taken back, S'JO 

— is obligdtoiy, 622 
Drunkenness, 769 
Duma, 576 

Dumb creatuies, 460 
Du Ryer, M , 56 

E 

Eating, moderation in, 733 

— etiquettes, 735 

— no convention in, 736 

— alone or in company, 736 
Eclipse, 455-56 

Elias, Elijah, 261 
Embryo, 340 41 
Engagement, 618 
Europe, 642, 722 
European Civilization, 605 
Evil letards progresb, S07 
Ev ojution, law of, 135 

— theory of, 158 
LMravagance, CJ3, 711 


I'dilh and action, 119 


! aith, di tides of J4 

— in Qadar, 344-15 

— m Divine Mesbciigi i- 220 

— principles ot, 131-32 

— significance ol, 122 
rail. The, 342 
Tarewell Pilgi image, COO 
I <ist. Fasting, 355, 477 

— limits of the, 490 

— no ev il during, 503 

— persons who may not, 487 

— compensatory , 495 

— early bieaking of, »9; 09 

— expiatory 499 

— restrictions on voluntary, 492, 493 

— what breaks the 500 

— what does not bieak. the, 601 

— a moral discipline, 482 

— a spiiitudl diNcipliiic, 481 

— .1 univeisal institution. 478 

— and elderly persons, 488 

— and nursing women, 488 

— .md pregnant women, 488 

— brings about forgiveness of sm, 503 

— conditions of, 491 

— develops sense of Di\ me nearnesb, 

482 

— ethical side ot, 601 

— in fulfilment of a vow, 496 

— m harvesting time, 489 

— in illness, 489 

— in war time, 499 

— lunar month for, 486 

— morning meal in. 498 

— niyya for, 499 

— object of, 480 81 

— physical value ot, 484 

— pre-IsUmic idea of, 479 

— redemption in case ot breaking, 

498 

— iclaxdtion in, 488 

— social value of, 483 

— teaches self-control, 483 

— vvhen may be postponed-187 

— when journey iiig, 189, 4OT 

— w hen piuliibitcd, 185 
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Fatalism, saa 
Fatilja, 365, 374-75 
Fatima 453 

Fighting. Hddith on. 564 

— in Allah s w a)', 568 

— permission granted for, 44 J 551 
Fish, 731 

Ftsq, 730 

Flogging 753 5J 

Food, pernicious etfect of, 730 

— prohibited bv Fiqli, 734 

— prohibited by Hadith, 733 
Food-stuff, withholding of 696 
Forgiveness, 744 
Fornication, 616, 643, 635 753 
Fosterage, 611-13 

Foul speech, 481, 530 
Free loie, 1?, 605, 653 
Friday seimon 333, 431 
Friday sun icc, 361, 431-33, 435 

— and daily location, 436 

— may be held an\ wheie, 436 
•— preparation for, 433 

— Zuhr prayer, aftei, 436 
Funeral sen ice 444, 448 

— m absentia. 447 

— of a child, 448 

Future life, begins here, 366 

— importance of faith m, 365 

G 

Gabriel, 18, 31, 36, 174 

— called Rasiil, 178 

— angel of revelation, 176 

— difierent names of, 176 

— seeing of, 175 
Gambling, 691, 788 
Game. 733 

— of chance, see gambling, 691 
Gedahah, 479 

Ghilman, 399 
Gift, 638 

God (see also Allah) 

— belief in, 867 

— beyond limitation, 335 

— does not lead astray, 839 
eiustence of, 131 


God, denial of, 139 

— fatherhood of, 382 

— loieknow ledge of, 325 

— IS not jealous 145 

— huiiidii nature w iiness to the exist- 
nice of, 139 

— ineciing witn, 300 

— needs no means to do an act, 329 

— leiiKitioii, [iioof (if existence of, 

140 

— II i\ aids guild deeds iiicspei li\c of 

( reed*-, 153 

— subiiiissioii to. ‘22G 

— ■'till sjieaks to the iiglitcuiis, 917 

— thi ultiiiiale cauac, 320 

— Unity ot. 144 

— I iiivcisal law ul, 317 

— V iiling of. 325, 320 

— .iltiibiites ol, aic peili-i l. 359 

— House of, 381 

— s sealing ol heaits, 343 
ijog and Magog, 165 

Good, and ci il, i leation ol, 317 

— conception of, 313 

— helps progiess, 307 

— doers of, 306 
Gospels, alterations m, 213 
Graic, 267, 447, 450 

— and spiritual death. 275-76 

— punishment inflicted in, 869 
Guardian, 619, 694 

— the king, a, 631 

H 

Haditb and Abbaside rule, 92 

— and reports m biographies, 77 

— and Umayyad rule, 92 

— authoiity nl, 88 

— can be abrogated by Qur'an. 88 

— classes of, 93 

— collection of. 64—73 

— collectors of, 73 

— dissemination of, 50, 67 

— European critics of, 76, 81, 88, 92 

— Iman in, 131 

— kept distinct from Qur’an. 63 

— Muslim critics of, 81, 65 
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Hadirh, niimbpr of. 77 

— on mnrnage, 692 

— on Miit'a, COS 

— Qur'an the test of, 87 

— rejectors of, 83 

— rules of criticism of, 86 

— subject to Qur'an, S62 

— writing of. 60, 61, 71 
Hafsa, 29, 34, 632 
Hagar, 519. 538 

Hair, 742 

ffajral-aswad, see Black Stone 
Hajj, and spiritual progress, S19 

— Divine [iresence in, 523 

— ending of, 541 

— Euiopean \iew of, 507, 521 

— going bare-footed to, 520 

— institution of, 512 

— letelling influence of, 522 

— months of, 512 

— object of, 523 

— obligation of, 525 

— origin of chief fe.itures of, 519 

— pre-Islamic, 542 

— proper, 538 

— rules of conduct relating to, 612 

— seculai side of, £14 
Ifajjaj, n 5, 5)8 
Hakam, 40} 

llalal, 727 

Halala condemned, 685 
Hammad ibn Salma, 71 
Hamza, daughter of, 012 
Hanlf, 503 
Hanifism, ?4S 
Harun al- Rashid, 80 
Hasan, 488 

Hassan ibn Thabit. 385 
Hasan son ot ‘Ali, 42G 
Harut and Marut, 172 
Hawari, 297 
Hawazin, 587 
Heffeming, 592 
Heir, no bequest for an, 715 
Heirs, 699 

— divisions of, 70J 
Hell, 266, 304, SOS 

— not eternal, S09,S13 


Hell, diflereni names of, 303 

— the sinners' fiieiid, 307, B09 

— heart-burning of this life is fire of, 

286 

— name of a condition, 294 
Hereafter, denial of, 301 

— meaning of belief in, 133 
Heimann of Dalmatia, £6 
Hiba, (see bequest), 690 
Hiji. 515 

Hindus, 6 ‘4 
llira, cave of, 21 

Holv Spirit, (see also Clabiiel), 19-20 
Home, 615 

— training grou.id foi morality, 603 
Honest dealings, 6)3 
Hospitality, 736 

House, permission to enter 660 
lluMiaim, 73 
Hud, 221, 229 
Hiidaibiva, 526, 573 

— liuce of, 238-39, 553 
lludud Alldli, (>01 
Iliimanitarianism, 362 
Human nature, 839 
llunain, battle of, 586 
Hui, 295, 298 

IlU'b.ind.aiid wife, lelations between. 

645 

— bound to maintain nife, 616 

— ill-treatment by, 652 

— dunes of, 618 

— limitations on— 's right to ditorce, 

677-78 

H\ pocrites, 125. 307, 648, 669 


I 

Ibn al-Musajynb, 677 

Ibn ■ \bbas, 38, 100, 992, 3‘8. 488, 501 

Ibn ' \bd al-Barr, 87 

Ibn al-Jauzi, 87 

Ibn Atbir, 123, 832 

Ibn llajar, 81, 87, 93, 94 

Ibn Ishaq. 91 

Ibn Jarir, 42, 79, 64 

Ibn Juraij, 23 
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Ibn Kathin. 193 
Ibn Khaldfin. 70, 87 
Ibn MAja, 74 
Ibn MasTid, 194, 3 n 
Ibn Outaiba, 85 
Ibn RawSha 490 
Ibn Sa'id, 84 
Ibn Shah.\b, 72, 403 
Ibn Taimw a, 495 

Ibn ‘I'm.ir, 35 19. 50, 82, 101, no. 492 
404, 504, 095 

Ibn Lmni M.iktOm, 495 
Ibn Z"bair, 59 
Ibnat al-]aun, 075 
Ibrahim, 480 
Id, 4S7 

— al-Ad4ba, 440, 541 

— al-Fitr, 497 

— yiutha, 495. 439 

— prayers, 436 

— preparation for, 437 

— time of, 438 

— service 361, 438 
■Idda. 670 

— njarnaRe dunns, 616 
Idolatry, 143, 243. 531— sTi 
Idolaters, 655-56 

— Muslims liRhtinR on behalf of 571 

— marriage Mith 513 
Idols, 305. 730 
Idzlfil, 332 

Iftar, 437, 500 
Ihram, .929. 591 
IjtiHad, 96 

— a blessing, 1I3 

— allowed hj the I’ropliet, 113 

— and ^bu Dakr, 99 

— and ‘Umar, 99 

— authority of, inferior to yur'an and 

Hadith, Its 

— door of, still o[)en. 1 2 

— encouraged by the Prophet. 110 

— methods of 101-09 

— future refiiiirements met withbv, 

103 

— Shi'as and, 108. 107 
— Sunnis and, 107 


Ijtihad, ihiec degices of, 110 
linin', 103, 106, 108 

— aiilhoiiti of, '08 

— IS ipihad on a w ider ba'is, 109 

— open to correction, lOn, 113 

— « hen complete, 108 
‘lUiama, SOI 

Ilham, ‘205 

Illicit relations, 601 

linaa niiifas-.a!, 131 

— mujmal. 191 
Imam'^, the four, 1 '3 

— not final authority, 114-15 

— paid, in mosques, 305 
liiipotenn , 674 
Imprisonment, 671 
Incarnation, 422 

— doctrine of, reiecled, 221 
Indebtedness, evils of, 718 
Inheritance, according to Quran, 

702-09 

— Arab custom of 640 

— grandson’s, 705 

— Hanafilaw of 711, 713 
Innovation, 4.90 
Intercession 313 

— and origin, il sin 293n 

— doctrine of, in Islam, ‘.51 

— of angels 263 

— of believ ers, 265 

— of God, 263 

— of prophets, 254 

— on the day of Judgment, 255 

— who can do, 251 
Intermingling of sc-ces, CCI 
Interest, 7^5 

Intei-rcligioLis m.nii.iges ( 1 1 
InloMcaling things, 69 1, 737 38 
Intestate succession see Inheritance 
Invitation to dinner 7''0 
Iqama, 429 
Isaac, 5)7 
Ufaliani. 50, H 
Ishniael, 464, 610, 53'-38 
Islam. i ontains, ill prev ions religions, 3 

- different sects of, 127 

— defined 2 
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— diblitictioa betivccn Iinrm and, US 

— dogma foreign In ISO 

— essential loiulitioin ol ,u Leiii.iin '■ 

ot, HI 

— greatest sinritiial loire, 10 

— greatest uiiil} mg tone, S 

— intei national religion, it 

— invitation to, 550 

— makes no distinction among 

\ariijus proiiliet-., j 

— mission ot, 5 

— mjlh ol Jiz_> a, snord or, 581 

— name gi\en bj God, 1 

— no ’\!ii‘-liin to be expelled tioni 

brotlicrliood of, 125 

— no mj steries m, 131 

— otters solution of the world'' 

problems, 11 

— [leitect e\picssion of Di\ me 

will 4 

— pel feet religion, 260 

— prayer in, 14 

— principles of 457 

— Prophet's incitation to o6d 

— rceognizes all receiled religion' 4 

— recognises independence of per- 

sonal opinion, li4, 115 

— sources of, 17 

— tne only religion acceptable to 

God, 226 

— Western critics of, 234, 323, 531, 

5G0, 577 

Israelites, 461, 535, 746 
Isttdlal, 105 
Istiftah 410 
‘Itban ibn Malik, 3S3 
llhm and kli.itii,’ 23G-37 
J 

Jabir ibn '-Xbd-Allah, 70« 

Jabiiyya, 320, 350 
Jald, 763 

Jam' bam al-salalain, 4C9 
jam tfikhir, 410 
Jam' tdcidim, 410 
Jarba , 570 

Jerusalem, 386, 173, 535 

Jesus Ghusl. 10. ‘230. Ib4, 470, Ktt. 


— died a natural death, 962 

— his ta=k to be completed by 

iliiliammaci, 6, iilO 

— of the Gos|)els, 214 

— sent only foi Israelites, 225 

— tivehe chosen disciples of, 242ii 

— Used sy mboiic language freeh , 247 

— worthy of regaid 223 
jews. 477, 509, 533. Gll 

— Chiisti.ms, bahr.ins .ind, 190 

— Succession law ol the. 701 

— stoned adultereis to death 755 
Jhatk.i, 731 

lihad, 545 

— excellence ot, 568 

— Hajj a 649 

— includes ser\ ice ol IsUtm, 550 

— the greatest, 475 

— kinds of, 615 

— means striMiig hard, 618-19 

— not synonymous w ith war, 645 16 

— only defenswe, 672 

— patience aiul 617 

— peace with unbehecersa, 673-74 

— real object ot, 672-73 

— the word misused by jurists, 761 
Jinn, H9, 330-31 

— according to Talmud, 194 

— and angels, 169 

— and devil. 189 

— Christian notion ot, 194 

— cre.ated of fire, 189 

— extraordinary men called, 191 

— foreigners called, 194 

— have no aicess to Dn me seciels. 

_191 

— Jews and Christians called, 193 

— the n Old used in tw o senses, 189 
Ji4ya, 676 

— approjiriation of, 580 

— exemptions from, 580 

— in N'ajran, 579 

— non-Muslims exempted from mili- 

tary service on paying, 578 

— not a religious lax, 677 

— optional, 579 

— telund of, 579 

T'29 — zakal and, S7B 
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John the Baptist, 179, 92'i, S6i, 46i 

Joseph, 758 

Judges, 676 

Journey, seepraver 

Jurjan, 579 

Justice, 459 

Juwjirivj, C67 

K 

Ka b Allbar, 78 
Iva'ba 386, 65 1 

— dntiquit> ot, 616, 518 

— ili.inge'' nilioducctl iii, 520 

— cleaicd of idols, 520 

— description of, 512 

— historj of, 516 

— names of the loui coiiicis of, 5 5 

— place of secuiitj , 386 

— lebiiilt b> ^bialuini and Ishiiiacl, 

386 516 17 

— iccoiistiuclcd b\ yuiaish, 517 

— sac redness ol , 50 J 

— women going in, 512 

— and Qibla, 510 
Kafir, lai 

— a Muslim cannot be called a, 121 

— diMding line between a Musluii 

and a, 121 

— none of the Alil Oibla can be call- 

ed, 127 

— cannot be Killed foi unbelief, 572, 

574 

Kdisei, 561 
Kahins, IS5-99 
Kalima, belief in, 126 
KaJima ^ahad,i 431 
Ka^t, 205 
Khadija, 34, 25 
Khaibar, 60J 

Khalifa head of a democracy, 98 
Kliaidi, 677 
lyiaula, 687 
Khwarii, 756 

— divisions iiitioduced into Islam bj, 

127 

Khid^r. 221 
Khul‘, 676 

Khutba. language of, 436 

— object of, 435 


Kliu/a'a 571 

Killing for unbelief, Qur'an opposed 
to, 572 574 

Kind words, 459 
Kingdom of God, the, 537 
Kissing corners of Ka‘ba, 532 

— the Black Stone, 532 
Kisw a, 515 

Kuft, 122 

— kinds of, 121 
Kur^i. 156 

L 

Laboui, nut a punislnnenl, 212 
Labour units, 584 
Lahd, 447 

Lailat al Qadi, IS, 505, 506 

L<incl rev enue, 47 1 

Land, sale of, 695 

Learning, 11 

Li‘an and niula'an.i, 687 

Life use of loi bidden things to s.ive 

740 

Lot, 229 

— wife of, 318 
Lotteries, 691 
Love, 604, 675 
Luqman. 221 
Lj mg, 502 

M 

Ma'bad al-Jahani, 347 
Madnsa, 384 
Madman, 760 
.Md^hab, l« 

Magian religion, 318 

Magna Charta ol religious Ireedom, 

591 

Main, 621 22, 666 

— a free gill, 622 

— amount of, 624 

— payment of, 623-24 

— payable as earl> as possible, 625 
Maimed, 674 

Maimuii ibn Mihran, 99 
Maintenance, 674 

Majority, age of, the age of marri- 
age, 6ie 

— marriage and, 619 
MajOs, 615 
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Makka assemblage at, S68 

— sarredness of, 509 
Maktab, 384 

Malik, Imitm, 101, 105, 113, 401, 414, 
631, 63C, 677 

Ma'mar, 73 

Man, a free agent, 332-23, 320 

— created in the best make, 278 

— created to face difficulties, 370 

— creation of, 177, 263. 3 7 

— e\ery, has tr\o associates, 181 

— etert’ thing on earth neated for, 

60 1 

— e\erj thing subseriient to. 138, IS2 

— gets what he strises for, 3.9 

— made in Di\ me nature, 163 

— made to rule the world 145 

— object of life of, 300, 308 

— record of deeds of, 282-33 

— responsible foi his deeds, 320, 322 
•Mandate, 465 

Manifestation, 422 
Manslaughter, 748 
Maqam Ibrahtni, 816, 518 
Mariolatrj, 150 
Marital relations, 671 
Marriage, 602 

— a CIS il contract 619 670 

— a sacred contract, 602 

— age of, 6'8 

— contiact, 610 

— not conflrmed by the guardian 631 

— conditions imposed at time of, f.3G 

— consent of parties to, 617 

— consummation of, 623 

— during pregnancy, 6 6 

— guardianship in, 610 

— guards chastity, 602 

— Hindu Lasv of, 615 

— illegal conditions of 637 

— Jewish Lasv of, 615 

— legal conditions of, 637 

— multiplication of race thiough, 604 

— music at, 626 

— natural object of, 606 

— of divorced woman, 631 

— of minor, 619 

— of prisoners, 668 


— of slaves, 662 

— of slase with master’s permission, 

666 

— Paul on, 615 

— pre-Islamic, 606 

— pov erty no bar to, 602« 

— proposal of, 618, 621 

— and acceptance, 620-21 

— preliminaries of, 6' 6 

— prohibitions, 611 

— piiblicitj of, 625 

— icligion and. 603 

— legistration ol, 629 

— lepudiation of, 634 35 

— sermon, 627-28 

— '.ignificance of, £01 

— singing at, 626 

— IS Sunna of the Prophet, 602 

— temporary, 607 

— union of tsvo natures, 603 

— witnesses at, 621 
Martyrs 444 
Marss'Sn, 752 

Mary, 179, 211, 406, 643 
Ma'riir, 687 

Masjid al-Haram, 385, 610, 614, 618 

Masjid al-Aqea, 511 

Massignon, Prof , 12 

Master of a slave, 668 

Material Cisilization, 651 

Materialism, 7, 11 

-Meat, 440-41 

Menstruation, 391-92, 400, 742 

— no sexual intercourse dunng, 679 
Mesopotamia, 662 

Messiah, 230u 

— and Elijah, 269 

— appearance of, 260 

— finality of prophethood and the, 

960 

— prophecy of, 261 
Mercy, 308 

— for wrong doers, 313 

— man created for, 308 
Midras, 761 

Milla, see Din 
Mina, 441, 638-39 

— stay in, 641 


775 



THE RELIGION OF ISLAM 


N[inor, 7C0 

— marriage rrmtrnct b\ , CIO 

— marriage ol, CIO 

— not compilenl lo deal nith hi'' 
proper!) , C91 

Miqdad ibii ‘Ami al-Kindi, 500 
Miracle'S, 240 

— Christianitj based on, 2tl-4J 

— lonceptioii of in Islam 94 1 

— disadiantagc of, 940 

— in Christianit) , 241 

— of Jesus Christ 217 

— place of prophec) in, 940 

— Qur'an the greatest 9U, 244-15 
Misappropriation, Ohl, 752 
Misconduct, 674 

Missing husband, 075 
Mi/an, see Balance 
Modest), 191 
Monasteries, 5S5 
Monkery 524 
Monks, 564 
Monogam), 042 
Moon, rent asunder, 27i 
Mortgage 097 

Mortgagee, mav use pledged things, 

O'l? 

Mosaic La4\ , 479, 740 
Moses, 19, 479 

— mother of, 204, Oil 

— Muslims nearer to, 477 
Mosque (see also ma«jid) 301 

— and women, 390 

— - a training ground of equality, 382 

— a national centre, 381, 385 

— as Council Hall, 384 

— building of, 318 

— carrying on trade in 315 

— centre of Muslim religious life, 382 

— distinctue chauicleristu s of, 331 

— libraries attached to, 394 

— no screens m, 050 

— of Allah, 463 

— office-bearers of, 394 

— open to all worshipper-,, 

— respect for, 385 

— sectarian, 889 

— should face Ka'ba, 380 


— •'liming in prohibited, 385 

— the fir't, in the woild, sH.'i 

— the Prophet’s, 3fR 

— list’d b) women, 390 
Mount I habii , 539 
Moustaches, 742 
ilu'ahad^, 408, 747 
Mu'adh ibn jabal, 00, 68, rg 
Mubashsharat, 203 
Mughira, 67, 017 
Muhaddilhin, 85, 80, 90, 02 
Miihaniinad, the HoU Prophet, a 

Muslim 1 

— belief in, int hides belief in all pro- 

phets, 223 

— exemplar foi his lollowers, oo 

— gnartlian of dobtois 7 '7 

— helped his wives, OJS 

— most successful of all prophets, 11 

— ncverdisobeved rei elation, 89 

— never forgot ,m) portion of Qur'an 

37 

— never look, an) intoxicant, 738 

— sayings of do not abiogate Qur’an 

83 

— shunned nil evil puiciices, 240 

— universal mission of, 221 
Muhammad ibn ‘ kmaia, 05 

— ibn Pudzail, 73 

— ibn Isma'il, see Buyiarl 

— ibn Maslama, 07 

— Imam, OIC 

Muhammadanism, a misnomer, 1 

Muharram fasting in, 493 

Mujahid, 38, 42 

MulU, 895 

Muqallidin, lit 

Muraisj', battle of, 580 

Murder, 748 

— of a non-Muslim 747 

— punishment for, 74 i 
Musa ibn labii, 191 
5Iusailm,i 425 
Miisalla 330 

Musalman Wakt \’.alidatmg Act, 700 
Music, 30.5 
Muslim, 124 

— brotherhood, 635 
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— conquests, early, 36D 

— e\ ery child born a, 330 

— eiery prophet a, 2 

— must belle^e in all prophets, 22i 

— not to be aggressii c in n ar, 560 

— to defend places ol iiorship, 38t 

— state, rights of a non-Muslim in a, 

718 

— who IS a, 4. 568 
Muslim, Imam, 74 
Mut'a disallowed, 606, 610 
Mutawalli, 391 
Mu'tazila 109, 821, 347 
Muzdalifa, 513 

N 

Nails, paring of, 630 
Najrfin, 384, 576 
Nakhla, 191 
Nilaibi, 80 
Nasl^, 38 

Nature worship, 149 

Negus of Abjssiina, 447 

Nicholson, Dr , 85 

Nineieh, 193 

Nisab, 496 

S'tyoga, 607 

Noah, 21, 212, 229, 237 

Non-Muslim, dowry of a — woman, 


022 


— marriage w ith, 636 

— propaganda, 724 

— rights of — living in a Muslim 

state, 747, 743 

Nu'aimsn, 759 


O 


Oath, 696 

Occupation. 465 

Offence against society, 744 

Old men, protection of, 509, 572, 584 

Option of pubeity, 634 

Orientalists, 503 

Ornaments, 742 

— display of, 655 

Orphans, 459, 461, 618. 638, 640, 701 

P 


Pans, eierything cieated in, 136 
Paradise, 184, 266, U< 11 , 747 
— advancement in, 302 


— .a paiable, 292 

— abode of peace, 209 

— t hildren in, 299 

— fiee from sensualit> , 296, 298-99 

— fruits of, 285, 293 

— nothing of this world in, except 

the name, 292 

Paramours, 614, 625 
Parda, 390-92 

Parents, when not to be obeyed, 647 

Parsimoi lousness. 692 

Parsis, 61 1 

Partnership, 726 

Patience, 419 

Peace, 659 

Perfection, everything created to 
attain, 317 

Perfumes, 742 
Period of waiting, 679 
Persecution, 574 
Persia, conquest of, 562 
Persian Empire, 561 
Peter. 66 
Pharaoh. 231, 477 

— people of, 2C9 
Pharisees, 242 
Pickthal, 197« 

Pilgrimage (see .also Hajj), 365, 442 

650 

Polj andry, C37. 638 
Polygamy, 637, 641 

— an exception, 638 

— circumstances permitting, 640 41 

— conditions precedent to, CS 

— moral aspect of, 641 

— not a rule, 642 

— political aspect of, 641 
PoI> theism, 248 
Polytheists, 222, 239, 550 

— children of, 339, 313 
Poor rate, see zakat 
Prayer, 366 

— and humility, 367 

— and moral greatness, 859 

— and music, 871 

— and Muslim mentality, 379 

— and punflcation, 295 

— and purification of heart. 869 
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■ and unification of human race, 
SRl-62, 411 

an incentive to action, 37S 
any one can lead, 30'i 
Arabic, the language of. 368, 971 
a source of strength, 379 
‘Asr or late aftei noon, 418 
attitude of m.nd in, 369 
-boning donr position in. Ill 
b'" ima', 432 
1 ahed ^ikr- \llali, PH 
fhecks il, 360 

- cleanliness befoie, 396 

- democracy and, 3C1 

- departure from prescribed posi- 

tions in, 417 

- discipline in, 123 

- ^uha, 410 

- Fajr or morning, 413 

- fardzand sunna, 413 

- form of, 411 

- forms of, for the dead, 446 
function of, 379 

- governors lending the, 390 

- honour of leading the, 394-93 

- humiliU in, 369 

- Imam in, 429-30 

- importance of. 853 

- m battle, 433 

- 'Isha or night, 413 

- language of, 367 

- late comers in, 4.31 

- Ma^rib or sunset, 413 

- mode of, 3B5 

- no consecrated place necessary 

for. 380 

- of one on journej , l U 

- postures in, 364-65 

- procedure in, 429-31 

- recitals in, 419-27 

- regularization of, 406 

- regulations of, 362 

- sajda position in., 416 

- self-deielopment through, 366 

- sitting position in, 415 

- social aspect of, 361 

- spint of, 413 

- standing position in, 413-14 


— leads to success. 405 

— the Fatiha in. S79 

— Tahajjiid, 407, 413 

— The Loid's, belies the Christian 

creed, 16071 

— limes of, 364, 406 

— what is, 359 

— women in, 498 

— Zulir 01 eailj afteinnop, 4H 
Praier-j, combining of, 409 

— file obligaton , 408 

— for show . 459 

— public, 650 

— loluntaij, 4 SO 

Piedestination, 318, 324 — S6, 335, .339, 

314, 350 

Pregnant woman, nrit lo be execut- 
ed. 760 

Pre\, beasts or bnd- ol, 733 
Prisoners of w ar, 586 668 

— treatment of, 58S 
Priiacv , 660 
Prohibited food, 728 

— under law of .Mosc', 729 
Piomisc, 338, 655 
Propagation of Islam, 549, 651 
Prostitution, 642, 602 
Propcriv , dcquisiiion of 090 

— IS acquired in ihiee wa\ s, C90 
~ ow ner of, 095 

— power to dispose ol, 69i 

— restrictions on disposal of. 091 
Prophecy, conditions of, 247-48 

— in Hadith, 360 

— instances of, in the Quran, 24971 

— of the tiiumph of Islam, 248 

— value of, as a miracle, 250 
Prophet, a, in every age, 258 

— a, IS a Muslim, 2 

— four works of the, 232 

— must be a man, 220 

— must be an exemplar, 290 
Prophets all one communit> , 333 

— characterestics of various, 228 

— national, 223 

— number of, 221 

— revelations of, 35 

— sinlessness of, 333 
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— wh\ lAised, 230 
Prophethood finalit} of, 260 

— not attainciblebvone 'lowneffoit',, 

221 

— uiuveisdhty of the institution of, 

221 

Punishment a necessitj 715 

— d remed> , '67 

— execution of, 759 

— general law of, 741 

— object of, 160, 307 

— proportionate to off< me, 741 46 
Puiilt 162, 740 

Q 

Qabisd 67 

tjddar Vsh an s \ iet\ of, 360 

— difference between qa^a and dio 

— f-iith in 340 

— meaning ot taith in, 351 

— si,rnificaiu e of f nth m 346 

— 1 <tqdii or not in article of faith 

34a 

— the fust beliecers in, 347 
Qadarixa, 31T)i 

Qad7d, 600 

— Umri, 87 
(Jdstalani 235 
(Jibla 387 
Qi\ am, 413 
Queen of Sheba 201 
Ourai^, 610 
Qusiias, 70 
Qui’aii 6 

— \i ibii literature oiiqinatcd with 

50 

— a guidanci , 356 

— announces its own name, 18 

— appeals to reason 96, 97 

— a reminder, 323 

— airangement of 26 

— as judge ot previous revelations 

210 

— averse to dogma 62 

•— hiought religion to perfection, 210 

— c tiled Haditfi 58 
conimentaiies of 47 

— committed to memory, 26 


— letisueand illegorn al verses of, 

44 

— difterent readings ot, 31 

— Divine message biought by 

Gabriel, 18 

— di visions of, 35 47 

— does not boriow from the Bible, 

212 

— European ciitics ol, 53 

— gu irdian of previous revelations 

210 

— highest form of revel ition 20, 22 

— interpretation of 44 

— Makka and Madina suias of, 48 

— no discrepancies in 41 

— paits of, 216 

— jjlace of in world literature, 60 

— puiity of the text of 33, 89, 329 

— lei itation of 28 

— ici iting in a single night, 451 

— u(ogni/es independence ol 

opinion 114, 115 

— removes defects of earlier 

scriptures, 210 

— levealed lor human uplift, 322 23 

— revelation of, 18 

— the highest form of icv elation, 20 

— the key to success, 143 

— ihe only Book that claims to bring 

a perfect religion, 210 

— tianslations of, 55, 56 

— V nrious names of, 17-’8 

— vv rilers of, 27 

— vviitten copies of, 29 ‘ 

R 

Kdbb 136,163,167,373 
Kab^a, 676 
Rcibi ibn Suhaib 73 
Kxbi a, tribe of, 59 
Ral , 271 

Rafi* ibn Khudaii. 752 
Rain prayer for, 454 

— lev elation likened to, 276 
Ra lya 614 

Ra 1. 426 

Ramadran, cWaritv iii, 503 

— choice of, loi f.isting 485 

— duialiun of the month, 166 
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— Heaven, doors ui)eiicd in, 503 

— Hell, doors rlosed in, 503 

— intentionalI> bKakinj, la^t in, 1'I5 

— Qur j’l revealed in 4'’ii 

— Tahajjud in, 453 

— the month ol fasting 1S5 
Renaissance, 14 

Raul; ibn ‘L'bada 73 
Reformeis, appearance ot, 263 
Reconciliation 673, 674, GSO 
Religion, aims and object of, iu4 493 

— a code of life 5 

— essentials of. 458 

— force m moral development. 6, 7 
Religious duties, fundamental, 355 
Remarriage. 680 

— after nrevocable divorce, 681 
Requital of deeds, 265 

— independent of creeds 120, Ui 
Resurrection, 133, 266, 209, 271, 272 

— and Mizaii 289 

— body in, not a mateiial one, 281 

— body in, prepaied of deeds, 284 

— changed attiibules dt the 28i 

— consistent with science, 23U St 

— day , 336 

— deeds like an open book on, 185 

— description of 372-71 

— xoaterul or spiritual, <81 

— not a dogma, 219 

— spiritual 275 

— spiritualities materialized in 285 

— various names of 27 1 272 
Resurrections, the three. 274 
Retaliation, 595n , 746 
Revelation, Christian conception of. 

206H 

— dooi of, not closed, 203-1, 211 

— foinis of, 20, 22 

— giaiited to every nation, 203 

— kinds of, 201 

— object of, 20), 206 

— older, lost and forgotten. 36, 37 

— progressive, 209 

— to angels, 203 

— to inaninidle objects, 203 

— to lower animals, 303 

— to att/tyo, 303 


Revealed 13ool-S. 201 

Rcw.iril iruod and evil must have 

their, 278 

Rill. V' 0111.111 caiiiiji.ired to a, 619 
Righteous the bool, ol the, 288 
Rights ol husband iiid wile, CIS 
Rivers of I’arachsc, 291-92 
Robeit ol Relin.i, 56 
Rodvvcll 57 

Roman l-nipiie. 529, 561-GJ 

R0S.10 .162 

Ross \le\ander. 56 

Rukana. GP5 

Riifeii, 411 

Ruler, 611 

Russm, 467 

A' 11 'to, 205 

Ru/auj, 133 

S 

babballi, 3'54, I'il 
Sabians, 610 
Saenhee, 619 

— among other nations, 443 

— of annual, 440 

— significance of, 444 

— the idea underlying, 442 
Sacrificing to stones, 738 
Sadaqa Fur, 439 

Sri d ibn Abi Waqqas, 363, 714-15 
ba‘d ibn Mu'adh 385, 513 
Sa d ibn Ubada, 451 
Sa di. Shaikh, 66 

bafa and Marvva, 512-lS, 532, 534,538, 

657 

Safah, 603 
Safiyya, 667 

— the Propiicl s maijagc wilJi, 629 
Sabifa, 718 

Sdhlj, 221, 229 

Sd'id ibn \bi ‘ Viuh,i, 73 

Sd'Id ibn Musdyyab, 70 

St Paul, 479 

St Peter, 729 

Sdjah 561 

bajda 5u/i<i , 430 

Sale, George, 66 

Sale of immovable piopeily, 690 

Salman and Abu Daida'. 496 
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‘Salutation, 4C0 - dowiv ol, 623,063 

Sah at ion, Jewish nnci rinisli.nnt l.inii'. - rnarria^'e of, 661, 666 

10,457 Sla\i‘i\ , .587,663 

Satla prohibited, 0G6 Slat es to be treated as brothers. 


Sa'v, 512,519 
Sajuii, 41, 99 
Scent, 997, 401, 530 
Science, 11 

Scriptures, alteration', m, 212 
Seal, cause of, 331 
Seal nn" 742 

Self denying practices, 713 
Self development 1.56 
Serpent did not beguile, 212 
Sort ice of hiiinanitc , 604-0.5 
Sex equalitj in business, C96 
— efiualitj in law of succession 201 
Sha ban, tasting in, 402 
Sha'hi, 63 

Shafi‘1, Imam, 101. 113, 411 6.2,611 

Shafi'i, Law. 677 

^ah ‘.Mjclal-'.Vr/, 80 

Shah ‘Abd al Qadir, 66 

Shahbar.l/, 629 

Shahrastani, 119 

Shah Rafi‘al-Drn, ,56 

Shah Wall .Mlah, 86 

Shaitan, 191 

— leaders of miscliief, .ippl.ed to, 195 

Shamho/ai, 172 

Shating, 530 

Shaw’wal, fasting in, 493 

Shi as 76, 398 414, 611, 677 

— .VUibari 610 

— Law , 616 

Shirk, what is, IJV 

—forms of, 145 

— gra\ ilj of, 1 15 

Shiqaq C'l 

Siklts, 614 

Stlk, 711 

Sm, piater gieatobt le-'iiaiiU on, 300 
Sinlcbsness of prophets, Rihle on, 233 
Sinus, 140 
Slaughter, 730, 731 
—object of, 731 

Slate-girls, cohabit, itioii with, 66 
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Socialism, 465,690 

Societj , organization of, 406 

Solomon, 172 

—and the Jinn. 192 

Son of God, 233 

Sonship, doctrine of, 160, 151 

Sooth-sat pr«, 195 — 99 

Sorcerers, 196-97 

Soul 41)' 

Sot let 4C5 

Sphere of Influence, 465 
! Spirit of God, 230 
Spiiit, the self accusing, 277 
Siwntu.il blindness. 285 
Spiritual lesurrection, 276-77 
Standing crops, 696 
State. 694 
—borrow ing, 726 
— ott nership, 466 

when blood money should be paid 

bv, 7'8 

Stipends, paid to non-MiisIim, 681 
Stoning to death, Jewish law of, 784 

— not the law of Islam, 763 
Stones, throwing of, in hajj, 613 
Succession, customs of Arabs, 701 
Succession, intestate, 701 
Subiect to debt and will, 702-03 
Sulla, 353 

Suftan ibn Abu Zubair, 82 
Siiftan Thniirl. 73 
Suftan ibn ‘Uyaina, 74 
Sumia ibn fundub, 469 
Still an, 74 

Sunna, fsee also HadlUil, 58 

— explains Qur’an 59 

— Kinclb cif, 58 

— Ir.insmiSbion of. 69 

''Ora-, Makka and Madina, 48 49 
Supeistitions 195-200 
Swine, 729 

Sw ord, and Islam, 660 
0 — paradise under shadow of, 670 
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— verse of the SSB, 

Synagogue, 

Syna, 613 

T 

Tabi'in, PO, 112 
fabrasi, 37 
Tabrezi, 191 
Tabuk, 2r.fl. 560, 609 
Tahajjud, 4;0, 501 

— prayer. 452-53 
Tahawi, 127 
Ta’if. 133 

I'akbir, m ‘Id piajers, 118 

— when opening prater, 419 

— when slaughtering an animal, 731 
Tal^a ibn ‘L'baid-Allah, 65 
Tamattu', 533 

Tao 615 
Taqdir, 313 
Tarawlh. 451 
Tarfa. 332 

Tiriq ibn Suwaid 739 
Tashahhud. 423 
Tashrlq davMlO 

— fasting on 19 t 
' fawaf, 531 

— .al-ifa'dza. 541 

— in pre-Islamic nines, 539 

— manner of performing, 53i 

— significance of 535 

— what IS 536 
Tayammum 401 
Thabit ibn Qais, 675 
Thanks-giting, form of, 73,5 
Thaqif, 334 

Theft, punishment for, 750-752 
Theodore Biblumder, 50 
Temporary marriage, evils ol, 607 
Temptation, 543 
Time and space, 271 

— in the Heieafter, 993 
Toilet, 740 
Tooth-brush, 399 
Torah, 754,757 
Treasure trove, 171 

Treaties with poh thcists, 665-66 
Tree of knowledge, 212 
I'rmity, 149, 318 


— Quranic conception of, 150 
Tiust (see also Waqfj, 69 » 

— beneficial les of, 700 

— may be created for benefit of 

relations, 699 
U 

I'baty ibn Ka‘b, 31, 337 
L’kaidar, 576 
■Ukaz, 542 
■Ukul, 595 
Cmaima, 673 

•Lmar, 66, 219, 313, 11.5, 631, 087 
‘L’mar II, 71, 72 
I’niatya ibn j^alf, 513 
Lmm Salma, 175, 533 
‘L’mra, 513 

Uniformitj ot law , 137 
L'nity of God, 152 
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